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Abstract
An examination of the Catholic Church’s documents on Catholic schools shows that
the Church holds the primary mission of Catholic schools to be making disciples of
Jesus Christ. Because the fulfillment of the mission of Catholic schools depends
upon the teacher, teachers need ongoing formation as witnesses, just as they need
professional formation. This thesis contends that in order for teachers to be the
witnesses that Catholic schools need to fulfill their mission of making disciples, they
themselves need an integral formation that puts every dimension of their human
nature – body, heart, and mind – in ongoing communio with Christ and His Church.
An integral formation such as this is consistent with their nature as human persons
and will most effectively empower them to witness to their students. The human
person is profoundly integrated – body and soul, intellect, will, affectivity, and
senses – and teacher formation will need to address all of these dimensions. Humans
typically learn through their senses, and access the abstract and spiritual through the
concrete, and so teacher formation most effectively begins with sensate encounters
with God in Jesus, given through beauty and liturgy. These encounters move the
teacher’s heart, strengthen her will, and communicate the truth to her mind. God also
offers teachers encounters with Himself in Scripture and moral formation, so that
through divine grace and with their cooperation, teachers’ hearts are transformed and
they become clearer witnesses to Him. The New Law, which is the grace of the Holy
Spirit, works this transformation so that teachers desire that which is truly good and
are empowered to practice virtue that they could not exercise on their willpower
alone. Finally, teachers are formed as witnesses when they encounter God the True
in reasoned explanations of the Faith. These explanations are more deeply ingrained
in the teacher when she reflects upon her experiences, allowing the truth to give her a
fullness of understanding that permeates her whole person.
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Note
In this work, feminine pronouns will be used in reference to the human person. Two
reasons drive this decision. The first is the practical consideration of clarity when
discussing God and the human person in close proximity. The second is the
theological fact that, given the spousal relationship of Christ and the Church as His
Bride, the human person can be said to be in the feminine position in relation to God.
Direct quotes from sources that use masculine pronouns for the human person are
occasionally retained when it is excessively awkward to edit and does not yield
confusion about the subject referenced by the pronoun(s).
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Introduction
In 2014, the Bishop of Peoria, Daniel Jenky, C.S.C., specified that the personal
conversion of teachers is the central and greatest need Catholic schools have in their
evangelizing efforts and in revitalizing their Catholic identity:
We now in all our schools have an overwhelming majority of lay people.
They have to assume a ministerial role, and they cannot give what they
haven’t got – and if they don’t know Jesus Christ, and if He is not the Lord of
their life, and if they are not people of prayer – if they are not ‘fired up’ about
Catholic Christianity, they will not be effective witnesses. So the first thing is
the continuing conversion – and in some cases, initial conversion to the Lord
Jesus Christ, and that they have the Catholic Faith as at the heart of what
they’re doing – and not just one of those things at the side of their mission as
teachers.1
The nature of teaching is such that the teacher gives something of what she possesses
to her2 students – a body of knowledge, a personal characteristic, an enthusiasm for a
particular subject. Inevitably, students are shaped both by what the teacher says and
by who the teacher is. For this reason, the Second Vatican Council declared that the
teacher bears chief responsibility for the fulfillment of the mission of the Catholic
school to make disciples of the next generation of students.3 Bishop Jenky indicated
that teachers in Catholic schools need something specific if they are to fulfill their
responsibility – personal conversion to Jesus Christ.
When Catholic schools in the United States were at the zenith of their influence, a
significant number of priests and consecrated religious served as teachers and
administrators. Formed by seminaries and religious orders in Catholic doctrine,
spiritual life, and a vision for Catholic education, these administrators could operate
the schools in a manner that distinguished them from secular schools. For decades,
Catholic schools successfully handed on the Faith to students through the tireless

Linda Ann Andrejek, “Revitalizing the Catholic Identity of Schools: Ecclesial Leaders of the
Catholic Church on Methods of Providing an Outstanding Catholic Formation and Education for
Students,” (Ph.D. diss., Loyola University Chicago, 2014), 111.
2 The brief history of Catholic schools in the United States contained here is taken from comments by
Bishop David Ricken in Andrejek, “Revitalizing Catholic Identity,” 108-109.
3 GE, §8.
1
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efforts of teachers who witnessed in both word and action.4 The period following
Vatican II saw the decline of the presence of priests and religious in Catholic schools
and the rise of the laity to fill the gap. These lay teachers have largely received
professional formation from secular programs that have not held a Christian
understanding of the human person and have not addressed the religious dimension
of education, leaving teachers ill-equipped to communicate a Catholic worldview in
the subjects they teach. In addition, many teachers in Catholic schools today have
received a faith formation characterized by certain deficiencies identified by the
United States Conference of Catholic Bishops’ Ad Hoc Committee to Oversee the
Use of the Catechism.5 Deficient professional formation together with deficient faith
formation have led to a situation in Catholic schools which prompted Bishop David
Ricken to observe, “We’ve not had the competent formational development in our
laity to be able to carry on [Catholic schools ministry]….We do need to ramp up our
intentional efforts in this regard.”6
Prompted by the decline of practice among those who consider themselves Catholic,
as well as countless studies indicating that Catholics do not believe key teachings of
the Church, the United States bishops have expressed a desire for Catholic schools to
be revitalized in fulfilling their mission of handing on the Catholic Faith. While
many agree that teachers are crucial to this effort, the question remains: How can
teachers be formed to be witnesses of Jesus Christ to their students? This thesis
proposes solutions as to how this formation can be done effectively.
This thesis will contend that in order for teachers to be the witnesses that Catholic
schools need to fulfill their mission of making disciples, they themselves need an
This is notwithstanding reports, verified and unverified, of priests and religious who acted as
counter-witnesses.
5 Ten deficiencies were named by the committee, including: insufficient attention to the Trinity and
the Trinitarian structure of Catholic beliefs; an obscured presentation of the centrality of Christ in
salvation history and insufficient emphasis on the divinity of Christ; an indistinct treatment of the
ecclesial context of Catholic beliefs and magisterial teachings; an inadequate sense of a distinctively
Christian anthropology; insufficient emphasis on God's initiative in the world, with a corresponding
overemphasis on human action; insufficient recognition of the transforming effects of grace;
inadequate presentation of the sacraments; deficiency in the teaching of original sin and sin in general;
meager exposition on the Christian moral life; inadequate presentation of eschatology. See
Archbishop Daniel Buechlein, “Oral Report to the General Assembly of Bishops,” June 19, 1997,
accessed April 2, 2019, http://www.usccb.org/about/evangelization-and-catechesis/subcommittee-oncatechism/conformity-review/oral-report-to-the-general-assembly-of-bishops.cfm.
6 Andrejek, “Revitalizing Catholic Identity,” 108-109.
4
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integral formation that puts every dimension of their human nature – body, heart, and
mind – in ongoing communio with Christ and His Church. Chapter One will argue
that according to the Catholic Church, the primary mission of Catholic schools is to
make disciples of Jesus Christ. It will examine the magisterial documents on
Catholic schools from Gravissimum educationis forward to corroborate this claim. It
will also identify some characteristics identified by the documents that distinguish
Catholic schools from secular. The chapter will then compare two influential voices
with the documents to establish a need for more explicit explanation of the Catholic
school mission in contemporary formative literature. Chapter Two will proceed by
maintaining that because the fulfillment of the mission of Catholic schools depends
upon the teacher, teachers need to be formed as witnesses. This chapter will begin by
evaluating an argument that the religion classroom is a place for academic instruction
rather than catechesis, a position that would imply that teachers in Catholic schools
only need a competent understanding of their subject matter, not faith. The role of
witnesses in handing on Divine Revelation will be examined, including
contemporary magisterial statements calling for witnesses in Catholic schools. It will
be contended that all Catholic school teachers, including those who do not teach
religion, are called to witness in order to impart the Faith to their students. An
argument will be made that teachers need ongoing formation with the aim of
bringing about their deepening personal conversion in order to form them into the
kind of witnesses that Catholic schools need.
In Chapter Three, the thesis will contend that teachers need to be formed in a manner
consistent with their human nature if they are to be effectively empowered to witness
to their students. The Church’s understanding of the human person and its
implications for human learning will be explored, especially with regard to an
integrated acquisition of knowledge to accommodate the integration of the human
person. This will be compared to the philosophies of René Descartes and John
Dewey, whose dis-integrated understanding of the human person currently informs
the secular programs forming many Catholic school teachers. It will be maintained
that God used a particular pedagogy which accommodated the human condition,
giving humans access to the spiritual and the divine through the material and
concrete, and that this pedagogy gives the teacher communion with Him in a way
that allows her not just to know about Him, but allows her to know Him. This
11

pedagogy can be invoked through the intentional and strategic use of the
transcendentals in a teacher formation program which, it will be argued, form the
teachers from the body, through the heart, to the mind because they provide means of
encountering the Son, Holy Spirit, and Father.
Chapter Four will argue that teachers are integrally formed as witnesses through
sensate encounters with God in Jesus. It will begin by exploring the possibility of
teachers encountering God through sensate experiences of beauty. It will also
maintain that beauty communicates truth and goodness, making it possible for God
to teach the Catholic Faith to teachers through this means. Because of this, it will
make the case that teacher formation programs require the integration of beauty.
Chapter Four will aver that teachers encounter God through sensate experiences of
liturgy, in which God is directly encountered through concrete liturgical signs. It will
explore the Church’s teaching that liturgy instructs those who participate in it,
thereby communicating the Catholic Faith to teachers. In addition, an examination of
the Church’s teaching that liturgy communicates grace to overcome sin, an obstacle
to teachers’ communion with God, will culminate in the conclusion that teacher
formation programs ought to include opportunities for liturgical participation.
Chapter Five will argue that through divine grace and with their cooperation,
teachers are formed into God’s likeness, into His witnesses, when He molds their
hearts through Scripture and in moral formation. This chapter will begin by
contending that it is necessary to address the teacher’s heart if she is to be integrally
formed as a witness. It will continue by maintaining that God forms and moves the
teacher’s heart through Scripture, facilitating the teacher’s encounter with Himself
and instructing her as she prayerfully reads it. Averring that Scripture fulfills the
fundamental desires of the human heart and prompts a response of deeper conversion
on the part of the teacher, the chapter will hold that the prayerful reading of Scripture
be included in the formation of Catholic school teachers. The chapter will then
maintain that God forms and moves the teacher’s heart when moral formation
engages her desires for love, for goodness, and for happiness. It acknowledges the
Catholic Church’s teaching that sin wounds the teacher’s heart but maintains that
God’s grace can transform her heart and empower her to not only resist sin, but
desire to keep His commands generously. Moral formation for teachers is argued to
12

demand an integrated approach that addresses body, heart, and mind in order to
effectively form them as witnesses.
Chapter Six will contend that teachers are formed as witnesses when they encounter
God the True in reasoned explanations of the Faith. It will begin by examining the
Church’s teaching that objective truth exists, that it is desired by the teacher’s
intellect, and that it is the Person of Jesus Himself. It will then maintain that a
number of means lead human persons to learn the truth: bodily experience which
contains intelligible meaning, the Church to guide teachers’ reflection on their
experiences with doctrinal propositions, the virtue of faith to empower human reason
to go beyond its natural capacity, participation in God’s life, and the witness of
others. It will argue that encounters with God the True prompt a response of faith in
the teacher, stirring the theological virtue of faith in her so that she is moved and
empowered to entrust herself to God in prayer and acts of “real assent.” The chapter
will then move to arguing that handing the Faith on to teachers involves reasoned
explanations of all of the proposed means of forming them, offering guidance from
the Church as well as from contemporary educational research about how to best
present these explanations.
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Chapter 1: The Mission and Identity of a Catholic School
“Bless me, what do they teach these children in schools?”
-The Professor, The Lion, the Witch, and the Wardrobe7
Introduction
In his apostolic journey to the United States in 2008, Pope Benedict XVI told
Catholic educators, “First and foremost every Catholic educational institution is a
place to encounter the living God who in Jesus Christ reveals His transforming love
and truth.”8 With this statement, Pope Benedict encapsulated something essential to
the nature and mission of the Catholic school. This mission is naturally directed
toward the students. But the Church recognizes teachers as the primary ones who
create the conditions that lead to the fulfillment of the mission in schools.9 If teachers
are to fulfill the mission of the Catholic school, then they need the skills and
experiences that make it possible for them to do so. If that is the case, then Pope
Benedict’s statement can be applied to teachers: the Catholic school is a place for
teachers to encounter the living God and experience His transforming love and truth.
Such encounters and experiences have the potential to make teachers witnesses,
empowering them to provide the means for students to fruitfully experience similar
encounters.
This chapter will argue that the primary mission of the Catholic school is to make
disciples of Jesus Christ. An examination of the documents issued by the Church will
demonstrate that the Catholic school functions primarily as an instrument of the
Church to carry out its mission to make disciples. It will be demonstrated that this
mission is one of evangelization and catechesis, both of which are proper to the
nature and mission of a Catholic school. The application of this mission to nonCatholic members of the community will be briefly examined. The nature of a
Catholic school will then be explored, using characteristics identified by Archbishop

C.S. Lewis, The Lion, the Witch, and the Wardrobe (New York: HarperCollins, 1950), 206.
Benedict XVI, “Meeting with Catholic Educators” (address, Catholic University of America,
Washington, DC, April 17, 2008), accessed March 16, 2019, http://w2.vatican.va/content/benedictxvi/en/speeches/2008/april/documents/hf_ben-xvi_spe_20080417_cath-univ-washington.html.
9 Paul VI, Gravissimum Educationis (Vatican City: Libreria Editrice Vaticana, 1965), §8; henceforth
abbreviated as GE.
7
8
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Michael Miller (former Secretary for the Congregation for Catholic Education).
Finally, a brief examination will be made of two prominent American voices
speaking about the nature and mission of a Catholic school. These will be compared
with the documents issued by the Church to determine the compatibility of each
position with the Church’s vision for Catholic schools.
The mission of a Catholic school
Canon law defines a Catholic school in a very basic sense as one authorized and
overseen by the local bishop.10 However, several magisterial documents from
Vatican II forward11 also indicate a richer understanding of the Catholic identity of
the school than the canonical definition implies. A study of these documents appears
to signal that the canon law definition functions as a starting point, rather than the
fullness of the Church’s understanding of the mission of a Catholic school.
From Vatican II to the present time, the documents of the Church focusing on
Catholic schools repeatedly indicate that “the Catholic school forms part of the
saving mission of the Church,”12 a mission that could be summarized in Jesus’
commission to the disciples: “Go, make disciples of all nations, baptizing them in the
name of the Father and of the Son and of the Holy Spirit, teaching them to observe
all that I have commanded you. And behold, I am with you always, to the end of the
world” (Matt. 28:18-20). According to the Gospel record, Jesus commissioned the
Apostles to make and form disciples by baptizing and by teaching, and to continue to
do so until the end of the world. His commission could be considered the charter of
all Catholic schools, implemented by bishops in their role as the apostles’ successors.
The Catholic School, promulgated in 1977, echoes this commission: “Evangelization
is…the mission of the Church; that is she must proclaim the good news of salvation
to all, generate new creatures in Christ through Baptism, and train them to live
knowingly as children of God.”13 The Church understands that the Catholic school
Code of Canon Law, c. 803, §1, in Code of Canon Law: Latin-English Edition (Washington, DC:
Canon Law Society of America, 1983), 301.
11 This statement, and others referencing Vatican II, does not intend to imply that the Church’s
understanding of Catholic school mission and identity began or significantly changed at Vatican II
(though some understandings were nuanced). Rather, this thesis focuses on documents promulgated at
Vatican II and after to establish the Church’s vision for Catholic schools in contemporary society.
12 Sacred Congregation for Catholic Education, “The Catholic School” (Vatican City: Libreria
Editrice Vaticana, 1977), §9; henceforth abbreviated as TCS.
13 TCS, §7.
10
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serves as a “vital” instrument through which the Church fulfills Jesus’ commission.14
The Catholic school is “a genuine and proper instrument of the Church” in its
mission to evangelize because of the very nature of the school to educate.15 The
Church insists that the mission given by Jesus, to introduce all nations to Him and
invite them to become His disciples, endures in a particular way in Catholic
schools.16 From this it seems that the defining factor differentiating a Catholic school
from another kind of school is that the Catholic school makes disciples of Jesus
Christ within the context of the Catholic Church. Teachers need to have this
understanding so that they can align their efforts in the Catholic school with the
vision of the Church.
The mission of the Catholic school does not simply introduce students to Jesus, but
goes further. The seminal document on Catholic education for modern times,
Gravissimum educationis, articulated the “proper function” of a Catholic school:
To create […] a special atmosphere animated by the Gospel spirit of freedom and
charity, to help youth grow according to the new creatures they were made
through baptism as they develop their own personalities, and finally to order the
whole of human culture to the news of salvation so that the knowledge the
students gradually acquire of the world, life and man is illumined by faith.17
It might be noted that the document mentions “growth,” “development,” and
“gradual acquisition;” evidently the particular emphasis of a Catholic school’s
mission includes but continues beyond the first proclamation of the Gospel. A
Catholic school’s mission seems to be one of ongoing formation, sowing and
cultivating the seeds of the Gospel in the hearts of the students, “forming in the
Christian those particular virtues which enable [her] to live a new life in Christ and
help [her] to play faithfully [her] part in building up the Kingdom of God.”18 In this
way, the Catholic school teaches the student that the Catholic Faith permeates her
United States Conference of Catholic Bishops, National Directory for Catechesis (Washington, DC:
USCCB Publishing, 2005), 262; henceforth abbreviated as NDC.
15Congregation for Catholic Education, “The Religious Dimension of Education in a Catholic School:
Guidelines for Reflection and Renewal” (Vatican City: Libreria Editrice Vaticana, 1988), §33;
henceforth abbreviated as RD. See also RD, §66, “For young people, the school is one of the ways for
this evangelization to take place.”
16 That this mission to evangelize continues today was reiterated in the declaration issued by the
Congregation for the Doctrine of the Faith, Dominus Iesus (Vatican City: Libreria Editrice Vaticana,
2000).
17 GE, §8.
18 TCS, §36; see also GE, §2.
14
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whole life. In the Catholic school, a “place of evangelization, of complete formation,
of inculturation, of apprenticeship in a lively dialogue between young people of
different religions and social backgrounds,”19 the student can learn, practice, and
become adept at living the Christian life in preparation for adulthood. By teaching
those who have been baptized to observe Jesus’ commands in their own lives and
cultures, a Catholic school can cultivate the grace given at baptism so that members
of the school community grow to full maturity in accordance with their baptismal
call and with the principles of the Gospel. This implementation of the Church’s
mission in and through the school seems to require efforts to promote the spiritual
formation of those in the school alongside the intellectual formation, efforts that
would seem to entail the teachers’ participation.
The Church indicates that this mission of ongoing, integral formation in the Catholic
school is a mission to catechize. Catechesis is the name “given to the whole of the
efforts within the Church to make disciples,”20 an education “in the Faith…with a
view to initiating the hearers into the fullness of the Christian life.”21 To say that the
mission of the school is to catechize as well as to evangelize may appear
contradictory to some, and yet “there is no separation or opposition between
catechesis and evangelization…they integrate and complement each other.”22 The
Catholic school presents “possibilities” for the complementary work of
evangelization and catechesis, so that “the Gospel will impregnate the mentality of
the pupils in the field of their learning, and the harmonization of their culture will be
achieved in the light of faith.”23 Repeatedly, the Church asserts that “schools provide
possibilities for catechesis that must not be neglected,”24 because “the effort to
evangelize will bring great profit, through catechetical instruction given…in
schools.”25 The Church insists that “catechesis…in schools…plays a fundamental

Congregation for Catholic Education, “The Catholic School on the Threshold of the Third
Millennium” (Vatican City: Libreria Editrice Vaticana, 1997), §11; henceforth abbreviated as
CSTTM.
20 John Paul II, Catechesi Tradendae (Vatican City: Libreria Editrice Vaticana, 1979), §1; henceforth
abbreviated as CT.
21 Ibid., §18.
22 Ibid.
23 Ibid., §69.
24 RD, §66.
25 Pope Paul VI, Evangelii Nuntiandi (Vatican City: Libreria Editrice Vaticana, 1975), §44;
henceforth abbreviated as EN.
19
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role in transmitting the Faith”26 because the school can provide many, if not all, of
the “elements of the Church’s pastoral mission that have a catechetical aspect,”27 and
thereby make it possible for students’ hearts to be formed “in the love of God, the
praxis of the Christian moral and sacramental life and, not least, the cultivation of
personal and liturgical prayer.”28 Through “the initial proclamation of the Gospel or
missionary preaching through the kerygma to arouse faith, apologetics or
examination of the reasons for belief, experience of Christian living, celebration of
the sacraments, integration into the ecclesial community, and apostolic and
missionary witness,”29 the Catholic school creates the conditions for carrying out the
mission of the Church. Chapter Two will examine the role of teachers in
implementing this mission.
Because the Catholic school is a place in which the Church carries out her mission to
make disciples, it would seem that its very nature prompts it to welcome those of all
faith traditions.30 Opening the doors to non-Catholics may pose a dilemma for
teachers, who recognize that students’ freedom of conscience should be respected
and that they should not be pressured to accept the Catholic Faith.31 These teachers
may adopt a relativistic stance, which “holds that all religions are the same,”32 a
stance which can potentially undermine the school’s mission. Other teachers, who
recognize with the Catholic Church that the Catholic school has “a grave duty to
offer a religious training suited to the often widely varying religious situations of the
pupils,”33 may adopt a stance “characterized by the demand for the [non-Catholic
student] to adapt.”34 This stance runs the risk of violating students’ religious liberty.
The Church reconciles these seemingly opposing viewpoints by holding that the
John Paul II, “Ad Limina Address to the Bishops of the Ecclesiastical Regions of Chicago,
Indianapolis and Milwaukee (USA),” §5, May 30, 1998, accessed March 18, 2019,
https://w2.vatican.va/content/john-paul-ii/en/speeches/1998/may/documents/hf_jpii_spe_19980530_ad-limina-usa-vi.html.
27 CT, §18.
28 Benedict XVI, “Ad Limina Address to the Bishops of the United States of America (Regions XXIII),” May 5, 2012, accessed March 16, 2019, http://w2.vatican.va/content/benedictxvi/en/speeches/2012/may/documents/hf_ben-xvi_spe_20120505_us-bishops.html.
29 CT, §18.
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Catholic school proclaims Christ and the teachings of His Church to all, but without
any coercion or manipulation. Pope Benedict XVI provides a kind of compass for
navigating this challenge: “The Church does not impose but rather freely proposes
the Catholic Faith, well aware that conversion is the mysterious fruit of the Holy
Spirit’s action.”35 This stance allows the Catholic school to faithfully carry out its
mission without violating the authentic religious freedom of any of its members.
Characteristics of a Catholic school
It also seems clear from the Church’s description of the intercultural approach that
“Catholic schools must reflect on their own identity, because that which they can
give is primarily that which they are.”36 The post-conciliar magisterial documents
can reasonably be assumed to best convey the Church’s vision of a Catholic school’s
identity.37 Archbishop Michael Miller, former Secretary for the Congregation for
Catholic Education, has synthesized the post-Vatican II documents on Catholic
schools and from them proposed elements determining the identity of a Catholic
school. He proposes five “essential marks” of a Catholic school: “inspired by a
supernatural vision, founded on a Christian anthropology, animated by communion
and community, imbued with a Catholic worldview throughout the curriculum, and
sustained by a Gospel witness.”38 In Miller’s view, the degree to which each of these
characteristics is implemented in a Catholic school is the degree to which the
Catholic school fulfills its mission.
A Catholic school is “inspired by a supernatural vision”
This mark indicates that the Catholic school exists for the purpose of helping its
students attain eternal union with the Trinity. A Catholic education resembles a civic
education in that it provides an integral formation for students, addressing the
intellectual, social, and to some extent the physical growth of its students.39 But
“Christ is the foundation of the whole educational enterprise in a Catholic school;”
Benedict XVI, “Ad Limina Address of His Holiness Benedict XVI to the Ordinaries of Central
Asia,” October 2, 2008, accessed March 16, 2019, https://w2.vatican.va/content/benedictxvi/en/speeches/2008/october/documents/hf_ben-xvi_spe_20081002_ad-limina-asia-centr.html.
36 EID, §57.
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(Vatican City: Libreria Editrice Vaticana, 2014), §III-1a; henceforth abbreviated as ETT.
38 J. Michael Miller, The Holy See’s Teaching on Catholic Schools (Manchester, NH: Sophia Institute
Press, 2006), 17.
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“principles of the Gospel…become the educational norms” directing students to their
final end in eternal communion with God, rather than merely preparing them for the
higher education or career that a civic education provides.40 A Catholic school seems
particularly suited to forming students in this way, since “school” comprises much
more than classes and homework. The interactions that students have with teachers
and with one another, the extracurricular activities, classes, and school projects all
work together to help the student achieve her potential. What sets the Catholic school
apart is that a Catholic school “draws its inspiration and its strength from the Gospel
in which it is rooted.”41 Since every freely chosen human act has moral implications
based on its object, intention, and circumstances,42 school provides students with an
abundance of opportunities to act (and thereby to grow) as disciples of Jesus, if they
are directed to do so: faithfully completing assignments, showing respect to teachers
and fellow students, courageously resisting temptations to sin, humbly accepting just
disciplinary action. This indicates that the very activities that constitute the nature of
a school, when imbued with a focus on the students’ eternal destiny, form and
prepare the student for that destiny.
In addition to the activities typical of any school, a Catholic school can provide
unique opportunities that create conditions for the students to be formed as
specifically Catholic. Through liturgical and personal prayer, the students are “taught
to share their personal lives with God.”43 Through the moral instruction of the
curriculum and the disciplinary action taken with each individual, the school seeks to
prompt “not simply intellectual assent to religious truths but also a total commitment
of one’s whole being to the Person of Christ.”44 Because it is an education of the
whole Christian person, it “is not merely to be an instrument with which to combat
the education given in a State school,”45 but a means of offering each student
transforming encounters with Christ and help her become more and more a disciple
of Jesus Christ.

Ibid., §34.
RD, §47.
42 Catechism of the Catholic Church, 2nd ed. (Strathfield, NSW: St. Pauls Publications, 2009), §1750;
henceforth abbreviated as CCC.
43 TCS, §45.
44 Ibid., §50.
45 RD, §33.
40
41

20

This mark appears to be another way of stating the very mission of Catholic schools.
The Catholic school’s ability to make disciples for Jesus Christ, in and through His
Church, rests upon the foundation of a supernatural vision. Without a supernatural
vision, a Catholic school would differ very little from any other school. Teachers in a
Catholic school will need to possess this supernatural vision to effectively do their
part in fulfilling the mission.
A Catholic school is “founded on a Christian anthropology”
The Catholic Church envisions that its schools operate with a particular anthropology
in view: that human nature is a union of the physical and spiritual, with an immortal
soul that needs the redeeming grace of Jesus Christ.46 This anthropology recognizes a
“person” as one having “intelligence and will, freedom and feelings, the capacity to
be an active and creative agent; a being endowed with both rights and duties, capable
of interpersonal relationships, called to a specific mission in the world.”47 According
to the documents, this understanding of the human person informs the varied
activities of a Catholic school. More than simply addressing the intellectual
formation of the students by conveying information, the Catholic school addresses
every aspect of the human person, helping her to grow in virtue and preparing her to
contribute to building up the Kingdom of God,48 teaching her how to enter into
heartfelt communion with each Person of the Trinity,49 and giving her an
appreciation of the role the sacraments play in her life. 50 One of the fundamental
points of Catholic teaching about the human person is that all humans are created in
God’s image and called to His likeness,51 and are therefore infinitely valuable and
worthy of respect.52 The Church directs its schools to be “authentically
formational,”53 helping students to become “strong and responsible individuals, who
are capable of making free and correct choices”54 in accord with their dignity. Each
student learns, through study, disciplinary experience, and sacramental encounters,
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how to act in conformity with her own value and how to treat others in accord with
theirs. Their formation “might therefore be described as an organic set of elements
with a single purpose: the gradual development of every capability of every student,
enabling each one to attain an integral formation within a context that includes the
Christian religious dimension and recognizes the help of grace.”55
If the Catholic school is going to fulfill its mission to make disciples out of the
human persons who attend, it seems reasonable that discipling efforts would be more
effective if they were consistent with the nature and inclinations of human persons.
Chapter Three will explore Christian anthropology and its effect on teaching and
learning more extensively.
A Catholic school is “animated by communion and community.”
Another corollary of Catholic teaching that the human person is made in God’s
image is that human beings are communal beings, reflecting the Trinity as a
communion of Persons. As such, humans are made first for communion with God,
but also for communion with other humans.56 Love, willing the good of the other, is
the hallmark of all true communion between persons. God always wills the human’s
good; the human person loves God by acting in conformity with His commands
given for her best good (John 14:15). This dimension of Church teaching seems to
imply at least three principles for Catholic schools: communion with God through
the personal and liturgical prayer of each person in the school; communion with the
Church, established by Jesus so that humans could know and live in communion with
God and in loving obedience to His commands;57 and communion between human
persons, through formation in social relationships58 and in working for the good of
others.59 The Catholic school exists to promote in each student a sense of
responsibility toward God, the Church, and other human persons, as well as to
cultivate her individual abilities for the purpose of enhancing the temporal and
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spiritual good of others. By doing this, the Catholic school helps the student to
become “a saving leaven in the human community.”60 If they overlook this mark of
communion and community, Catholic schools run the risk of leaving persons in the
school stunted in their development in a key dimension of their human nature and
life: interpersonal relationships. Stunting of this or any aspect of human nature could
hinder the person’s development as a disciple, and thereby impede the mission of the
Catholic school. Teachers serve as key models for developing and living this
communion, in their relationships with their students, colleagues, and their students’
parents, 61 thereby contributing to the fulfillment of the mission.
A Catholic school has a curriculum that is “imbued with a Catholic worldview
throughout.”
As Pope St. John Paul II articulated it, the defining characteristic of a Catholic school
is that it faithfully educates students in the Catholic Faith.62 In the United States,
Catholic schools typically offer religion courses as part of the standard curriculum.
These courses “must present the Christian message and the Christian event with the
same seriousness and the same depth with which other disciplines present their
knowledge.”63 Yet the Church holds that the communication of the Faith should not
be limited to religion classes alone.64 Instead, the Church holds that the whole
curriculum ought to facilitate “a critical, systematic transmission of culture in the
light of faith and the bringing forth of the power of Christian virtue by the integration
of culture with faith and of faith with living.”65 For this reason, the Church calls for
Catholic schools to “overcome the problems of a fragmented and insufficient
curriculum” by teaching each subject in such a way as to “present a complete picture
of the human person, including the religious dimension.”66 Every subject should “be
based upon the principles of Catholic doctrine,”67 respecting freedom of conscience
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but also seeking the truth, including the truth of how we love God.68 It seems to
follow that Catholic education not only seeks to hand on the teachings of the
Catholic Church, but also to form the whole person, through the whole curriculum, in
a holistic vision of life. If this is the case, the whole curriculum needs to be rooted in
Church teaching and teach students to see the world through a supernatural lens, with
a Christian understanding of the human person, ready to take up their place as
contributing members of the human community. Teachers, as the primary
implementors of the curriculum, seem best positioned to design and execute a
curriculum that communicates the Catholic Faith in an integrated way.
A Catholic school is “sustained by a Gospel witness.”
The Catholic Church holds that “faith is principally assimilated through contact with
people whose daily life bears witness to it.”69 Such has been the case since the time
Jesus sent His apostles out, saying “you will be my witnesses” (Acts 1:8). If
witnesses are essential to making disciples, and the mission of a Catholic school is to
make disciples, then those employed by a Catholic school must be witnesses.70 A
“teacher who is full of Christian wisdom, well prepared in [her] own subject, does
more than convey the sense of what [she] is teaching to [her] pupils...[she] guides
[her] pupils beyond [her] mere words to the heart of total Truth.”71 This indicates
that the Church seeks teachers who are professionally qualified and competent, and
also disciples of Jesus Christ who can witness to the students about their faith.
Teachers, like all human beings, demonstrate both by their words and their actions
what they believe; inconsistency between word and action can call into question the
authenticity of one’s proclaimed beliefs. For this reason, Canon Law insists that
“teachers are to be outstanding for their correct doctrine and integrity of life,”72 so
that the mission of the Catholic school can be more effectively fulfilled. Chapter
Two will examine this need in greater detail.
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Catholic school identity and contemporary culture
Recent decades have seen the increasing frequency of the question of how to
preserve the Catholic school’s identity (that is, its adherence to the nature and
mission of a Catholic school), especially in light of contemporary culture. The
Church promulgated Educating to Intercultural Dialogue to address this question,
given the rise of multiculturalism and a growing secularism.73 Recognizing this
cultural milieu, the document offers a distinctive characteristic of a Catholic school:
“What marks an educational institution as being ‘Catholic’ is its addressing the
Christian concept of reality, its Catholic quality, namely its reference to a Christian
concept of life centered on Jesus Christ.”74 This document maintains and reiterates
that the Catholic Church’s ongoing vision for its schools is rooted in Jesus Christ.
The proclamation of Jesus Christ and His teachings, as handed on through the
Catholic Church, remains the cornerstone of Catholic school identity even as new
challenges have arisen in Catholic education. This point seems to be key for
evaluating current voices influencing the direction of Catholic schools in the United
States. A brief examination of two of these voices in light of Educating to
Intercultural Dialogue is therefore in order, to assess their effectiveness in helping
Catholic schools fulfill their mission.
In a 2007 position paper on Catholic identity,75 Timothy Cook names a number of
factors which form the basis of his understanding of Catholic identity. Cook has
authored a number of monographs for the National Catholic Education Association
and published widely on American Catholic school identity and culture, for the past
two decades. He poses the question, “What makes [a school] Catholic?” and
responds by pointing to a “wonderful” diocesan vision statement identifying key
hallmarks of a Catholic school as “diverse student bodies,” “person-centered learning
communities,” “Catholic Social Teachings,” “parish life,” “productive moral
citizens,” and “parents as primary educators.” He elaborates on each of these
characteristics, occasionally citing the magisterial documents on schools to
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demonstrate that these are consistent with the Church’s vision for Catholic schools.
But while these qualities individually seem consonant with the Church’s direction, he
does not trace them back to their source, namely, Jesus Christ, or refer to the ongoing
mission of Catholic schools to make disciples of Christ in the Catholic Church.
While he may presume that such a foundational point is automatically understood by
the reader, the fact that the Church articulates it repeatedly seems to indicate the
importance of underscoring it in any discussion of the Catholic identity of schools.
With the exception of “Catholic Social Teachings,” which form part but not the
whole of the Catholic Faith, Cook’s identified characteristics could describe any
school. They do not seem to show that which makes a school distinctively Catholic;
it might be said that these characteristics do not convey the supernatural vision that
the documents indicate Catholic schools should have. If Catholic schools are to
fulfill their mission, it seems reasonable that the mission be explicitly articulated and
repeated frequently, so that those who are implementing it can direct their efforts
accordingly.
Merylann Schuttloffel, Chair of the Department of Education at The Catholic
University of America and a frequent presenter at gatherings of the National Catholic
Education Association, has spoken and written frequently on cultivating the Catholic
identity of schools, particularly through reflective and contemplative practices of
teachers and leaders. She holds that “contemplative leadership practice presumes that
a leader’s character, shaped by her/his communities, life stories, and virtues, is a
necessary quality for making decisions that contribute to a school’s Catholic
identity.”76 This signals that she is acknowledging the value of the witness of the
teacher and school leader, as the magisterial documents indicate. But she proceeds to
argue for the position of Dutch researchers Gommers and Hermans:
Each person construes his or her individual life story in terms of ideas and
notions taken from diverse cultural traditions. As the ‘author’ of its own life
story, the self constitutes an individual voice which is a reflection of one or more
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collective voices in particular socio-cultural communities, hence outside the
person.77
While Schuttloffel acknowledges the variety of influences that shape the persons
who effect the Catholic identity of the school, it appears that the driving force is the
subjective experience of the school’s teachers and leaders (which may or may not
have been informed by Catholic teachings).78 Schuttloffel does not seem to
acknowledge the influence of objective truths or standards on the person or the
school, including the standard articulated by Educating to Intercultural Dialogue, in
her arguments for reflective and contemplative practice. Rather than inviting teachers
and leaders to contemplate the Church’s vision for a Catholic school and how that
vision guides their personal and school decisions, she urges teachers and leaders to
reflect upon their own experiences, values, and beliefs and allow those to shape the
Catholicity of the school. Given that multiple studies indicate a low level of practice
of the Faith in the United States,79 teachers and leaders may not bring an
understanding or experience of the Catholic Church to bear in these reflections. This
lack will negatively influence their witness to students, their ability to make
disciples, and the fulfillment of the mission of the Catholic school. Conversely, the
more the teacher or leader does have an understanding and experience of the
Catholic Faith, the more she can allow it to influence her words, actions, and
decisions, effecting a richer Catholic identity of the school.
The absence of clarity in the work of Cook and Schuttloffel about the fundamental
reason for the existence of the Catholic school is representative of other prominent
voices in American Catholic education and pervades the literature that many
American teachers and principals consult. While the authors may presume that
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“everyone knows” the mission of Catholic schools is to make disciples of Jesus
Christ within the context of the Catholic Church, the fact that many teachers and
administrators were trained in secular colleges and universities, as well as statistics
indicating low rates of faith practice, indicates a need to explicitly communicate the
fundamental mission of Catholic schools, so that teachers can align their efforts
accordingly.80
Conclusion
The question of the continued relevance of a Catholic school in the modern world
has prompted the Catholic Church to emphatically state that to abandon Catholic
schools “would not only be contrary to the directives of the Vatican Council, but
would also be opposed to the Church’s mission and to what is expected of Her by
Christian people.”81 This categorical insistence upon Catholic schools’ essential role
in the Church’s mission springs from the conviction that a Catholic school serves as
a “genuine instrument of the Church, a place of real and specific pastoral ministry,”
precisely because it “participates in the evangelizing mission of the Church and is the
privileged environment in which Christian education is carried out.”82 But in order
for the Catholic school to fulfill its role in carrying out the mission of the Church, it
seems reasonable that those working in the school know what that mission is, so that
they can direct their efforts and energies toward its fulfillment. Hence, the
communication of the fundamental mission of the Catholic school, to make disciples
of Jesus Christ in the context of the Catholic Church, ought to be a consistent
component of professional development programs offered to all who work in
Catholic schools.
There can be no school without teachers and students. This makes the teacher the
lynchpin to the successful implementation of the Catholic school mission, the one
best positioned to create conditions that foster students becoming disciples. We shall
now examine more closely the role of the teacher in the Catholic school.
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Chapter 2: Witness and the Mission of Catholic Schools
“No printed word, nor spoken plea
Can teach young minds what they should be.
Not all the books on all the shelves –
But what the teachers are themselves.”
-

Rudyard Kipling83

As discussed in the previous chapter, the Catholic Church envisions Her schools to
be an extension of Her mission to make disciples. This mission cannot be
accomplished except to the extent that the people in the school work to accomplish
them: “The achievement of this specific aim of the Catholic school depends not so
much on subject matter or methodology as on the people who work there.”84
Archbishop Michael Miller counted “Gospel witness” as one of five essential traits
that characterize a specifically Catholic school, indicating that, as he reads the
documents, the Catholic Church sees witnesses of Jesus Christ as indispensable to
the fulfillment of the mission of the Catholic school.
Some, however, might argue that the witness of teachers in Catholic schools is
unnecessary. They might argue that handing on a body of knowledge requires only a
competent understanding of the subject matter, but not necessarily faith. This
argument is supported by a view that religion classes in a school should be focused
on academic instruction, not formation of the heart.
This chapter will argue that because the fulfillment of the mission of the Catholic
school depends upon the teacher, then teachers need to be formed as witnesses. It
will begin by briefly examining the view that religion courses should focus on
academic instruction rather than catechesis, and argue that this view is contrary to the
Catholic Church’s understanding of both religious education and its schools. It will
explore the Church’s teaching on the role of witness in handing on the Gospel
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message and making disciples, arguing that if a Catholic school is to fulfill its
mission, then teachers must witness to that Gospel message in front of their students.
It will be argued that the witness of teachers is not limited to religion teachers alone,
but that all teachers in a Catholic school must be witnesses. Finally, an examination
of some principles the Church gives for teacher formation will establish the
foundations for the formation proposed in subsequent chapters.
The religion classroom: academic instruction or catechesis?
Many, including the magisterium of the Catholic Church, recognize that a significant
number of students “who have been baptized and been given a systematic catechesis
and the sacraments still remain hesitant for a long time about committing their whole
lives to Jesus Christ.”85 In this climate, Catholic schools cannot presume that
students come to school for the purpose of religious formation.86 Students may (or
may not) be baptized, but the faith may not be practiced at home, stunting the
potential impact of the school’s efforts to evangelize and catechize.87 Perhaps, some
say, Catholic schools’ attempt to make disciples in such an environment is idealistic.
One voice espousing such a view, Richard Rymarz, argues that more clearly
distinguishing between educative goals, which emphasize “cognitive aspects that can
be encapsulated in the form of a series of age-appropriate cognitive outcomes,”88 and
catechetical goals, which he associates with “the more affective dimensions of
learning, which often have a catechetical intent,”89 would be a more effective
approach in a school. He indicates that implementing the GDC’s instruction that
“religious instruction in schools appear as a scholastic discipline with the same
systematic demands and the same rigour as other disciplines”90 rules out the goals of
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catechesis: “For religious education to be seen as a scholastic discipline then its
origins and intention must be distinct from the goals of catechesis.”91 He concludes
that, because catechesis presumes a “preexisting faith response”92 and the lack of
faith commitment in many of today’s students makes such a presumption unrealistic,
the religion classroom should be limited to and focused upon academic instruction
and cognitive goals.93 He states that “a lack of clarity [between catechetical and
educative goals] by Catholic curriculum planners runs the risk of placing on students
expectations that cannot easily be met in an academic environment.”94 In Rymarz’
view, “if the cognitive goals are reached…there is a possibility that the more
affective dimensions of learning, which often have a catechetical intent, will also be
addressed.”95 He demonstrates his awareness of the Church’s vision of the
catechetical mission of the Catholic school,96 carefully indicating that the Catholic
school “can provide many opportunities for catechesis such as sacramental worship”
outside the classroom.97 Yet for the religion classroom, he argues for a focus on the
cognitive over the “catechetical” (by which he seems to mean “affective”), with
“catechetical” or “affective” achievements a happy by-product if they occur, but
unnecessary to pursue in that venue.
While Rymarz and others argue that Catholic school religion classes are a place for
religious instruction rather than catechesis,98 the Church indicates that religious
instruction alone is insufficient to fulfilling the mission of the Catholic school.99
Religious instruction, a necessary dimension of catechesis, examines what the
Catholic Church teaches and why,100 whereas catechesis addresses the whole life of
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faith. The Catholic Church points out that religious education is “fundamentally
different” from other forms of education precisely because “its aim is not simply
intellectual assent to religious truths but also a total commitment of one’s whole
being to the Person of Christ.”101 Similarly, “the definitive aim of catechesis is to put
people not only in touch but in communion, in intimacy, with Jesus Christ.”102 While
there may be a distinction between religious education and catechesis, the aim of
each appears to be the same, contrary to Rymarz’ assertion of distinction between
the intentions of the two. That the two share the same aim makes credible the
proposal of some to determine the best means of presenting the person of Jesus
Christ in the classroom, rather than to argue the merits of cognitive versus
affective.103 According to Catechesi Tradendae, this definitive aim of putting people
in communion with Christ is accomplished through the two-pronged approach of
“developing understanding of the mystery of Christ…so that the whole of a person’s
humanity is impregnated by that Word [and she is] changed by the working of grace
into a new creature” (emphasis added).104 It seems instructive that Catechesi
Tradendae holds together “understanding and change,” as well as “knowledge and
life,” “teaching and maturation,” “surrendering” and “endeavoring to know.” In each
case the cognitive and affective are presented as distinct but united. Evidently,
religious education cannot restrict itself to the cognitive or intellectual dimension; by
its very nature it includes the affective and the volitional. Further, the human person
is an organic unity of the spiritual and the material, the intellect and the will.105
Isolating the specific aims of catechesis from one another seems inconsistent with
this fundamental unity within the human person, potentially diminishing the
accomplishment of the definitive aim, communion with the Person of Jesus Christ.
While the Church acknowledges that many students have not, for various reasons,
developed any “personal attachment to Jesus,”106 that reality makes it all the more
necessary “that ‘catechesis’ must often concern itself not only with nourishing and
teaching the Faith, but also with arousing it unceasingly with the help of grace, with
opening the heart, with converting, and with preparing total adherence to Jesus Christ
TCS, §50.
CT, §5.
103 Gerard O’Shea, “Confronting Dualism in Religious Education,” Journal of Religious Education
64, no. 3 (2017): 205.
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on the part of those who are still on the threshold of faith.”107 It would seem that a
classroom full of students who have not yet “committed their lives to Christ” would
have the potential to do exactly that.
Implications for the Catholic school and for teachers
The kind of separation of cognitive and affective goals that Rymarz advocates would
seem to eliminate the need of a witness in the religion classroom. It could be
concluded that anyone who “knows” the teachings of the Catholic Church would be
an acceptable teacher of religion. By extension, it could be concluded that no teacher,
of any subject, needs to allow their faith to affect their presentation of academic
information, as long as the Catholic school is “catechetical” in offering Mass and
Confession and various faith-building activities. Such conclusions could lead to the
inference that it is unnecessary for teachers to even have faith to be an effective
teacher in a Catholic school. Rymarz’ emphasis on the cognitive dimension of the
religion classroom could be applied to any classroom, effectively eliminating the
need for teachers to be witnesses.108
The Catholic Church, however, repeatedly emphasizes that teachers in Catholic
schools must be witnesses in order for the Catholic school to fulfill its mission. Pope
John Paul II, speaking of the role Catholic schools must play in helping students to
deepen their relationship with God, stresses:
Transmitting knowledge about the Faith, though essential, is not sufficient. If
students in Catholics schools are to gain a genuine experience of the Church, the
example of teachers and others responsible for their formation is crucial: the
witness of adults in the school community is a vital part of the school’s
identity.109
In the view of Pope John Paul, a religion class focused on cognitive outcomes
without the testimony of the witness would be insufficient, and a Catholic school
whose teachers did not provide formative witness might be a successful school, but
CT, §19.
The documents on Catholic schools insist that the mission of the Catholic school is not fulfilled by
religion class alone. See for example RD, §41: “not even classes in catechism instruction are
sufficient. What is needed is a school.” The context implies that students can be more completely
formed in faith in the myriad of ways a school can touch their lives.
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would not possess the life and identity of being Catholic. This principle extends to all
teachers and all subjects, because the very purpose of Catholic education is to form
students in faith and in life:
The distinction between religious instruction and catechesis does not change the
fact that a school can and must play its specific role in the work of catechesis.
Since its educational goals are rooted in Christian principles, the school as a
whole is inserted into the evangelical function of the Church (emphasis added).110
Evidently, no aspect of Catholic school life is exempt from the effort to form
students into disciples of Christ. Even the classroom – every classroom – is intended
to be a place where students can encounter the living God.111 To hold that certain
aspects of the school are focused on making disciples while others are not “would
foster the misunderstanding that faith and life can be divorced, that religion is merely
a private affair without doctrinal content or moral obligations.”112 Such a
misunderstanding can result in the Catholic school falling short in its realization of
the mission.
If it is the case that teacher witness is essential to fulfilling the mission of Catholic
schools,113 then it becomes necessary to examine the role witnesses have played in
handing on the Faith through the ages, and how teachers in Catholic schools
appropriate that role to themselves.
The pattern of witness in making disciples
The necessity of witness in handing on the Faith can be traced back through the
Church, the apostles, and Jesus to God’s revelation of Himself in the Old Testament.
A review of this history reveals a pattern of handing on revelation from person to
person. The pattern begins with God Himself, as Pope Francis expressed it: God is a
Person “who makes Himself known and perceived in an interpersonal
relationship.”114 Taking the dictionary definition of witness as “an individual who,
being present, personally sees or perceives a thing” and “affords evidence” of what
RD, §69.
As LCS, §17 reads, “Every school, and every educator in the school, ought to be striving ‘to form
strong and responsible individuals, who are capable of making free and correct choices.”
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they perceive,115 this articulation of the Church’s teaching appears to carry a twofold implication. First, God makes Himself known, or witnesses to Himself, through
personal encounters with human beings. Second, humans who perceive God making
Himself known in such encounters become witnesses to others by telling them what
God has said and done. This two-fold dynamic can be observed throughout salvation
history. The pattern is set in the Old Testament through God’s encounters with
Israel.116 Likewise, Jesus witnessed to Himself as the Son of God in His interactions
with the people He met: by His words and deeds,117 by “His life and His very
being,”118 by His teaching which “is the witness He gives of Himself.”119 Because
Jesus is the Word of God and perfectly expresses the word of God,120 “the whole of
His life was a continual teaching.”121 The Gospels report that people who meet Jesus
subsequently tell others about Him, often prompting others to believe in Him.122
Jesus articulates the dynamic of witness when He says, “all I have heard from my
Father I have made known to you” (John 15:15). He personally perceives what the
Father makes known through His encounters with the Father, and He tells others
what He has heard in His encounters with them. Therefore, Jesus established the
Catholic Church, commissioning the apostles to continue His mission by bearing
witness, telling others what Jesus said and did so that they might believe.123 As the
Son witnesses to the Father, so He commissions the Church to witness to Him.124
The Catholic school, as an extension of the Church, is “called to give dutiful
witness” by bringing Jesus Christ and His message to students through the
encounters with those who know Him.125
While the apostles and their successors play a vital role in continuing Jesus’ ministry
of making Himself known, “the command to the Twelve to go out and proclaim the
“Witness,” dictionary.com, accessed October 30, 2017,
https://www.dictionary.com/browse/witness.
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Good News is also valid for all Christians.”126 In fact, from the time of Jesus, the
Gospel has been proclaimed by the witness of Christians, a proclamation that is “an
essential element, and generally the first one” in making disciples.127 “All [the
Church’s] members share in this mission” of making disciples of Jesus Christ,
“though in various ways.”128 From this it follows that any baptized Christian working
in a Catholic school is called, by virtue of their baptism, to witness to Jesus Christ
and to His message.
Christians carrying out the Church’s mission to make disciples “witness to the
experience of God, and must be able to say with the apostles: ‘that which we have
looked upon…concerning the word of life…we proclaim also to you’ (1 Jn 1:13).”129 This indicates that the Christian can witness to Jesus because of the
encounters they have had with Him, encounters that are possible because Jesus has
risen from the dead and is living.130 These encounters, communicated by the Church,
“[touch] us at the core of our being and [engage] our minds, wills and emotions,”131
thereby involving the whole person. The impact of these encounters can effect a
profound change in the Christian, demonstrating to others the power of God to
transform humans for the better.132 The Christian “[transmits] to another person [her]
personal experience of faith,”133 both by telling others about her encounters with God
and showing others the impact of God on her by her behavior. She imitates Jesus by
witnessing to others as He did: by her words and deeds and by the example of who
she is.134 The witness, in fact, “images” Christ,135 and so it seems that encountering
the witness is one way of encountering Christ. This witness is a fundamental
requirement for making disciples136 and is particularly relevant to the formation of
EN, §13.
EN, §21
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the young, who need “encounter and authentic witness by adults.”137 The pattern of
witness-through-encounter, begun by God in the Old Testament, continued by Jesus
in His ministry, and maintained by the apostles in the Church, appears to
demonstrate “that God wants to come to men only through other men.”138 That
Catholic schools are, as Archbishop Miller asserted, “sustained by Gospel witness”
reflects this pattern in which students encounter God through the teachers who show
the image of Jesus in their words and actions.
Pope Benedict XVI reminds Christians that witness is “indispensable” for making
the Gospel message “credible, lest it appear merely as a beautiful philosophy or
utopia, rather than a reality that can be lived and itself give life.”139 This implies that
Christian witness involves more than enumerating facts about Christ and
Christianity. Rather, faithful witness provides “living proof” of the truth proclaimed
by the Catholic Church.140 While the truths about the Faith must be presented
reasonably, such a presentation is insufficient unless “we have seen the beliefs
embodied in the practices of the lives of the saints whose love for others is what
makes belief plausible and persuasive and even compelling.”141 In fact, if the one
proclaiming the Gospel does not provide such a “credible witness,” the effect can be
so negative that “the Word of God can be deformed beyond recognition in the human
word, and the listener can in fact be prevented from recognizing and receiving it.”142
Making disciples, the mission of the Catholic Church and Catholic school, needs to
be “accompanied by a witness that translates [doctrine] into life”143 to effectively
realize the mission.
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The Role of Teachers in the Catholic School Mission
The Catholic Church clearly asserts that the disciple-making mission of Catholic
schools rests almost exclusively in the power of the teachers.144 This reliance is due
to the influence that teachers can have on their students, as described by John Henry
Newman: “Persons influence us, voices melt us, looks subdue us, deeds inflame
us.”145 The relationship of the student and teacher evidently serves as a powerful
factor in influencing the student’s values and behavior. Some empirical studies
demonstrate the effect of teachers on students, concluding that teachers “play a
pivotal role in character education” because of the many opportunities the classroom
presents for “positive character traits [to] be reinforced, modeled and practiced.”146
Educational researcher John Hattie has demonstrated that positive student-teacher
relationships result in higher achievement outcomes, but more significant to the
accomplishment of the mission of Catholic school, greater “respect of self and others
[and] fewer resistant behaviors.”147 Similarly, the teacher who demonstrates care and
respect for the students as well as integrity in attitude and action is more likely to
influence the student than the one who is not.148 For reasons such as this, the
Catholic Church contends, “The project of the Catholic school is convincing only if
carried out by people who are deeply motivated, because they witness to a living
encounter with Christ.”149 It seems that teachers, as a result of their encounters with
God, are able to witness to their students about Him, thereby contributing to the
fulfillment of the Catholic school mission, making disciples of Jesus Christ.150
According to the vision of the Church, the witness of teachers is both verbal and nonverbal, word and action. John Henry Newman observed that “the silent conduct of a
conscientious man” evokes in his students “a feeling different in kind from any
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which is created by the mere versatile and garrulous Reason.”151 In Newman’s view,
reasonable arguments and explanations can only go so far in persuading students of
the truth of the Faith, but a living example of the Faith in the form of the teacher’s
witness appeals to the student’s heart as well as mind. The Catholic Church seems to
concur. “The teacher’s way of life,” assuming it is faithful to the Gospel, “awakens
the assent of the heart,”152 and so “there cannot be teachers of the Faith other than
those who are convinced and faithful disciples of Christ and his Church.”153 But the
Church acknowledges what can happen if teachers are not faithful witnesses,
pointing out that teachers can “dis-educate,”154 provide a kind of counter-witness, if
their “life style and character” do not faithfully convey the teaching of the Catholic
Church.155 This suggests that it is not inevitable that teachers influence students to
become, or to become better, disciples of Jesus. Evidently, if the teacher’s words or
actions do not communicate an embrace of Church teaching in its fullness, they will
likely impact their students’ faith negatively, thereby thwarting the mission of the
Catholic school.
The Catholic Church holds that all teachers in a Catholic school, not only religion
teachers, ought to witness, by virtue of their “share in the catechetical ministry” of
the school.156 If non-religion teachers believe that they are exempt from Christian
witness, and Christian witness is necessary from religion teachers alone, then
“religious instruction can become empty words falling on deaf ears, because the
authentically Christian witness that reinforces it is absent from the school
climate.”157 Students’ natural inclination to learn by imitation158 indicates that they
are likely to look to their teachers as role models in faith and life, adopting the
virtues and values of teachers who show concern for them, and rejecting those of
teachers who do not show that concern.159 It seems reasonable that students would
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look to any respected teacher as a role model in the Faith as in other areas of life,
regardless of subject taught.160 A beloved teacher who provides “examples of
excellence” can inspire students to imitate Jesus in their own lives.161 St. Paul said,
“Imitate me as I imitate Christ” (1 Cor 11:1); students can learn to imitate Christ by
imitating any of their teachers who are imitating Christ.
Ultimately, “modern man listens more willingly to witnesses than to teachers, and if
he does listen to teachers, it is because they are witnesses.”162 Evidently, it is
inadequate for fulfilling the mission of Catholic schools for its teachers to simply
refrain from contradicting Church teaching in front of the students or to keep private
any behaviors or activities that contradict Church teaching in serious matters. Since,
“due to the advanced process of secularization, Catholic schools find themselves in a
missionary situation,”163 those teaching in Catholic schools serve as missionaries to
their students, and can reasonably be expected to provide the witness that missionary
activity entails. Students of the 21st century need the evidence of witnesses to
demonstrate that the Catholic Faith is still credible and relevant.164 For Catholic
schools to fulfill their mission, they need to provide that evidence by employing
teachers that can actively witness in word and deed.
The Formation of Teachers
If statistics on faith belief and practice of Catholics in America reflect those of
Catholic teachers in Catholic schools, many appear not to be living in such a way as
to evoke “assent of the heart” in students. In 2014 and 2015 Pew Research studies,165
only 39% of Catholics indicated attending religious services at least once a week and
thereby fulfilling this precept of the Church. Fifty-two percent of Catholics
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responded that they seldom or never read Scripture, and 28% said that Scripture is
not the Word of God. Regarding the teachings of the Church, 48% of Catholics
indicated their belief that abortion should be legal in most or all cases, 77% wanted
the Catholic Church to change its teaching on birth control, and over 50% said that
using contraceptives, living with a romantic partner outside marriage, and remarrying
without an annulment are not sins. Thirty-nine percent said homosexual behavior is
not a sin, 57% said they favor or strongly favor same sex marriage, and 50% thought
the Church should recognize same sex marriage. While “Catholics who attend Mass
at least weekly are more likely than other Catholics to have opinions that align with
Church…teachings,”166 the alignment is not strict; some deviation exists. These
statistics indicate that a significant percentage of Catholics in America did not
embrace Church teaching in principle or in practice, and these trends do not seem to
have reversed in the intervening years. While it may be possible that, if identical
surveys were conducted among teachers in Catholic schools, results would reflect
greater conformity to Church teaching, it seems doubtful that any improvement upon
these statistics would approach the degree of conformity that the Church envisions
for effective teacher witness.
These results indicate that teachers in Catholic schools need formation and the
opportunity for personal conversion if they are to become witnesses.167 While the
Church sets forth the ideal that “as much as possible, all teachers in a Catholic school
should be practicing Catholics,”168 this ideal is not always attainable in actual
practice. Moreover, because faith is living and dynamic,169 even teachers who are
already active witnesses can benefit from ongoing formation. For these reasons, the
Church calls for an integral teacher formation that goes beyond just development of
teaching skills and mastery of subject knowledge, but addresses spiritual and
vocational formation as well.170 These dimensions of formation are needed precisely
for the Catholic school to fulfill its mission:
The formation of teachers and administrators is of crucial importance. In
most countries, the state provides the initial formation of school personnel.
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Good though this may be, it cannot be considered sufficient. In fact, Catholic
schools bring something extra, particular to them, that must always be
recognized and developed. Therefore, while the obligatory formation needs to
consider those disciplinary and professional matters typical of teaching and
administrating, it must also consider the cultural and pedagogical
fundamentals that make up Catholic schools’ identity.171
According to the Church, educators need “a mastery of the knowledge of the truths
of the Faith and of principles of spiritual life that require constant improvement” and
“also to cultivate their spiritual formation in order to develop their relationship with
Jesus Christ and become a Master like Him.”172 Clearly, teachers need to understand
Church teaching, but to be effective witnesses they cannot simply reiterate that
teaching. The definition of witness as “an individual who, being present, personally
sees or perceives a thing” and “affords evidence” of what they perceive173 implies
that the teacher must have personally perceived, or apprehended, the Person of Jesus
and His teachings in order to share that apprehension with their students. If God
“makes Himself known and perceived in an interpersonal relationship,”174 as the
Catholic Church teaches, then it will be through personal, relational encounters with
Him that teachers will come to know Him in such a way as to be able to witness to
Him. Encounters have, throughout salvation history, been God’s way of teaching
about Himself, and also of transforming human beings to become more like
Himself.175 These transformative “encounters with the living God”176 are key for
empowering the teacher to “reflect His image” through “grace and the power of the
Spirit.”177 In this way they live “the truth they propose to their pupils, always in
reference to the one they have encountered and whose dependable goodness they
have sampled with joy.”178 Teacher formation, then, will need to include study of the
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teachings of the Church but will also need to provide encounters with the living God
in Jesus179 that have the power to transform the very person of the teacher.
The Church holds that formation of teachers which seeks to facilitate such
transformative encounters will need to address teachers’ “whole character.”180 This is
important for effectively equipping a teacher to provide students the “complete
formation” called for by the Catholic school mission.181 Just as “instruction only” is
seen by the Church as inadequate for the Catholic school classroom, so too for
teacher formation. Observing that secularization and the privatization of religion in
Western society has resulted in the “quiet elimination” of “the anthropological
question…i.e., the question about the full dignity and destiny of human beings,”182
the Church calls for formation “built upon a deep intimacy with Christ and with the
Father, in the Spirit.”183 Therefore, any formation of teachers in Catholic schools will
need to be integral in that it addresses all aspects of human nature, including the
spiritual and religious. Recalling that one of Archbishop Miller’s cited “essential
marks” of a Catholic school is that it is “inspired by a supernatural vision,” it is
necessary to nurture that vision in teachers; given the mark that a Catholic school is
“founded on a Christian anthropology,” it seems reasonable that teacher formation
would likewise take into account the full nature of the human person. Chapter 3 will
explore the Church’s teaching on the nature of human beings and consider potential
implications for the formation of teachers as witnesses. The Church recommends
certain practices which address the spiritual dimension of the human person, helping
teachers grow in their knowledge of Catholic Church teachings and “cultivate their
spiritual formation in order to develop their relationship with Jesus Christ and
become a Master like Him.”184 Chapters 4-6 will explore these recommended
practices and their potential to form teachers as witnesses.
Acknowledging that “techniques” for passing on the Catholic Faith are good, the
Church recognizes that techniques can never “replace the gentle action of the [Holy]
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Spirit” because “the Holy Spirit is the principal agent of evangelization.”185 A
teacher could learn certain techniques and exercise certain practices, but if those do
not engage the teacher interiorly and move her toward intimacy with God, the
teacher will not be the “credible witness” needed in a Catholic school. If God comes
to humans through other humans, as Cardinal Ratzinger indicated above,186 and the
teacher is one through whom students encounter God, then it stands to reason that the
teacher will need to be sensitive to the action of the Holy Spirit prompting her how to
best reach each student. It also seems reasonable that teachers need to be formed by
the same “gentle action of the Spirit.”
Conclusion
While some argue for a separation of the “academic” and “catechetical” aspects of a
Catholic school, the documents of the Church indicate a union of the two that
permeates every aspect of the school, including every classroom, for the Catholic
school to fulfill its disciple-making mission effectively. This mission, like every
evangelization effort undertaken by the Catholic Church, requires witnesses in order
for students to believe the truth of the Gospel and to live the Gospel in their own life
circumstances. Further, the degree to which the Catholic school succeeds in fulfilling
its mission evidently depends almost exclusively upon the degree to which teachers
fulfill their role as witnesses.187 Teacher witness is not limited to religion teachers
alone; every teacher must be a witness in order to show students that the Faith
permeates every aspect of life. Statistics that indicate American Catholics are largely
not fulfilling the obligations required by the Church and often do not believe Church
teachings suggest that teachers in Catholic schools need formation for becoming
faithful, practicing Catholics as well as for becoming witnesses. The Church calls for
this formation.188
Limiting this formation to simply developing a knowledge base of Church teachings
(important as those are) does not address the aims of catechesis called for by the
Church: understanding and change.189 If teachers are to be credible witnesses – if
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they are to show students in their words and actions that the Catholic Faith is
important to their lives, if they are to entice students to want to follow Jesus Christ –
the teachers need ongoing formation that addresses both understanding and change,
for the sake of their own communion with Jesus Christ190 and their ability to witness
to it. This is consistent with how they have been created. Hence, we will now explore
the nature of the human person and the implications of human nature for forming
teachers as witnesses.
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Chapter 3: Human Nature and the Formation of Witnesses
“The trouble with modern education is you never know how ignorant people
are….These young people have such an intelligent, knowledgeable surface, and the
crust suddenly breaks and you look down into the depths of confusion you didn’t
know existed.”
- Fr. Mowbray, Brideshead Revisited191
Introduction
The importance of the teacher’s role in fulfilling the Catholic school mission and the
resulting need to empower its teachers to satisfy their role as witnesses makes the
formation of teachers a matter of interest for the Catholic school or diocese. In the
view of the Catholic Church, “education always presupposes and involves a definite
concept of man and life,”192 and the aim of all true education is “the formation of the
human person in pursuit of his ultimate end.”193 This view indicates that a particular
anthropology undergirds the Catholic Church’s understanding of the educational
endeavor,194 an understanding that would logically apply to the teachers’ formation
as much to the students’, since both teachers and students are human persons.
This chapter will argue that teachers need to be formed in a manner consistent with
their nature as human persons if they are to be empowered effectively to witness to
their students.195 It will begin by exploring the nature of teachers as human persons
made in the image of God with an intellect, will, and capacity for communion. It also
examines the union of the material and the spiritual in the human person, and the
implication that the person’s spiritual powers are expressed bodily. The idea of
connatural knowledge will also be considered as a manner of knowing which
accounts for the whole integrated person, body and soul, intellect and will. This
manner of knowing will be contrasted with some modern philosophies of knowledge
that inform many current teacher training programs. The argument will contend that
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God accommodates the human condition when He forms His people, accounting for
the integration of the material and the spiritual, the communal, affective, and
cognitive in the teacher. It will be argued that this pedagogy facilitates connatural
knowing and communion between divine and human persons, in keeping with human
nature as it has been created. It will also be argued that human pedagogy can imitate
the divine pedagogy, especially by accommodating the three-fold structure of the
human person. The application of the transcendentals will be explored as a means of
integrally engaging the teacher, putting her in communion with the Persons of the
Trinity in such a way as to form her whole person. Finally, it will be argued that an
integrated formation requires a witness to embody His truth, beauty, and goodness as
she lives in faith, hope, and love. Therefore, the witness of the saints will be argued
to be a valuable teaching tool in forming teachers to become living witnesses to their
students.
The nature of teachers, as human persons, impacts how they learn and are
formed
Union of body and soul, material and spiritual
According to Catholic Church teaching, the teacher, like all human persons, is a
union of body and soul, of spiritual and material.196 The Catechism of the Catholic
Church explains:
‘Soul’ signifies the spiritual principle in man. The human body…is a human
body precisely because it is animated by a spiritual soul, and it is the whole
human person that is intended to become, in the body of Christ, a temple of the
Spirit. Man, though made of body and soul, is a unity.197
These two “orders” are believed to be so inextricably united in the human person that
only death can separate them: “Spirit and matter, in man, are not two natures united,
but rather their union forms a single nature.”198 Catholic theology differentiates the
human soul from plant and animal souls by holding that the human soul is spiritual,
with the “supernatural end” of unmerited “communion with God.”199 This
differentiation highlights the teacher’s origin and destiny in God: created by God,
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continuing to exist even when soul and body separate in death, reunited in body and
soul at the final Resurrection.200 This unity of the corporeal and spiritual in humans
will have an effect on how teachers encounter God, receive from Him, respond to
Him, learn about Him, become like Him, and witness to Him. For this reason, the
Church insists that teachers in Catholic schools need spiritual formation in addition
to professional and even theological formation.201
Made in the image of God
The book of Genesis states that God created the human person in His image, called
to His likeness (Gn 1:27).202 This means that teachers, as embodied spirits who
“unite the spiritual and material worlds,”203 share in God’s communal nature as well
as in His powers of intellect and will. Each of these shall be examined in turn.
The Catholic Church has consistently taught that human persons are made for
communion with other persons.204 Then-Cardinal Ratzinger goes so far as to define a
person as a relation, indicating that relationality is fundamental to what a person is –
first the divine Persons and then the human persons made in the divine image.205
God, a communion of Persons,206 invites humans into the divine communion207 to
satisfy this fundamental dimension of human nature:
An anthropology of the heart reminds us that the deepest core of the human
person lies in his capacity for relationship…it becomes the proper place for
the Spirit – as the intimate presence of the divine transcendence in the world
– to dwell.208
The Spirit dwelling in the teacher’s heart, giving communion with the infinite God,
serves as the source empowering teachers to give themselves to others – especially to
their students – and receive from others in return,209 “a double dimension” of

CCC, §366.
ET, §26. Principle 3.1
202 CCC, §355.
203 CCC, §355.
204 See CCC, §372.
205 Joseph Ratzinger, “Retrieving the Tradition: Concerning the Notion of Person in Theology,”
Communio 17, no. 3 (1990): 447.
206 CCC, §2205; see also CCC, §689.
207 See CCC, §221, §1702.
208 Jose Granados, “Taste and See: The Body and the Experience of God,” Communio 37, no. 2
(2010): 295.
209 CCC, §775.
200
201

48

communion including both the “vertical (communion with God) and horizontal
(communion with people).”210 Evidently, in creating the teacher (and all humans) in
His image, God has designed her as a person who exists in relation to and seeks
communion with other persons: first with God, then with humans.211 The effect of
communion is that the teacher “becomes completely [herself] the more [she] is with
the other, with God.”212 To help the teacher become the fullness of who she was
created to be, and then to witness to her students from her very identity, it seems
important to offer ongoing formation in and for communion with God and others.213
Formation of this kind takes on a particular significance when recalling that
“communion and community” was earlier identified as a characteristic essential to
the fulfillment of the mission of Catholic schools.214
Likewise, the Catholic Church teaches that human persons, by the fact of their
creation in God’s image, analogically share in His powers of intellect and will.215 By
these powers, teachers (like all human persons) can seek and find the true and the
good.216 By these powers, the teacher is called to share in the communion of
Trinitarian life.217 God gives the teacher an intellect so that she can know Him and
know the truth about Him,218 which is faithfully communicated in Church teaching.
God gives the teacher a free will so that the person can direct her actions in a loving
way.219 But while God created humans “very good”220 (Genesis 1:27), original sin
left them with a fallen nature,221 still free to choose how to act222 but with darkened
intellect, weakened will, and tension in relationships.223 The merits of Jesus’
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redemption,224 especially dispensed through the Church in the liturgy, 225 are
essential for turning humans toward God226 and empowering them to battle and
gradually be freed from the effects of the Fall.227 It would seem that the more free a
human person is from the effects of original sin, the more clearly she can manifest
the image of God to others. For this reason, formation is needed to address the
effects of the Fall on the nature and powers of the teacher.228
Because the body and soul are so united as to form one human nature, the body as
well as the soul images God.229 Indeed, the human body reveals God,230 because the
human body makes visible the ways in which human nature is created in God’s
image: the structure of the body reveals a communal nature, and bodily actions
express the workings of the intellect and will.231 The teacher, as a human person,
expresses her spiritual powers and images God bodily.232 The bodily expression of
the spiritual follows from the union of material and spiritual in the teacher that is
distinctively human.233
According to Catholic Church teaching, not only are the body and soul united in the
teacher, but the powers of the soul are integrated with one another as well as with the
body. St. Thomas Aquinas argued that in the human person, the intellect moves the
will and the will moves the intellect and all the powers of the soul.234 The will can
move the sensitive power,235 and the sensitive appetite can also move the will.236
These movements of the soul are expressed by the body,237 even as bodily experience
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influences the soul. The integration of body and soul, of the soul’s powers with one
another as well as with the body, seem to suggest another analogous imaging of
humans to the Trinity: as the Persons of the Trinity can be distinguished from one
another but not divided, so too the ways in which human beings image God can be
distinguished from one another, but not separated or divided. The teacher, like all
human beings, is an integrated whole.
This integration carries implications for teacher formation. One implication is that
bodiliness is indispensable for human learning and communion with God. Granados,
a proponent of this stance, argues:
Experience as exploration of the world is closely connected with the
corporeal condition of man, for it is in the body – through bodily affectivity
and the senses – that the human person engages in the world and participates
in it. The link between experience and bodiliness turns out to be fruitful for
understanding the meaning of man’s contact with transcendence.238
Evidently human beings, and therefore teachers, access the spiritual and abstract
through the concrete and material.239 While research continually puts forward new
and deeper understanding of the process of human learning, certain unchanging
aspects of the nature of a human person impact how a teacher learns, and can be
accounted for in the educational process.
Knowledge acquired in integrated way
St. Thomas Aquinas built upon the classic tradition to articulate a philosophy of
knowledge that accounts for this integral nature of the human person. In Aquinas’
view, because of the union of body and soul in humans, “all the powers of the
knower – senses, emotions, will, and intellect – are integrated.”240 He holds that “the
senses are for the sake of the intelligence,”241 and famously quotes Aristotle,
“Nothing is in the intellect that was not previously in [the] senses.”242 These senses
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are exterior (the five senses of sight, hearing, touch, taste, smell) and interior
(common, imaginative, memorative, and estimative).243 These “material powers have
an integrated participation in the intellect, the supreme immaterial power.”244 They
can also stir the emotions, the sense appetites.245 When sensing an object stirs the
emotions, knowledge results; Aquinas seems to concur with Augustine’s argument
that “knowledge of a thing requires possession of it…and we are not in possession of
a thing until we love it.”246 Aquinas holds that the intellect can abstract, analyze,
reason, using the “reasoning or discursive intellect.”247 But he also holds that there is
a kind of connatural knowledge, a knowledge that “participates in some way with the
nature” of a thing,248 and provides the “foundation for all discursive reasoning.”249
As Jacques Maritain describes it, in connatural knowledge:
The intellect is at play not alone, but together with affective inclinations and the
dispositions of the will, and is guided and directed by them. It is not rational
knowledge, knowledge through conceptual, logical and discursive exercise of
Reason. But it is really and genuinely knowledge.250
Applying the idea of connatural knowledge to a teacher’s faith formation
acknowledges the integration of her whole person: body, will, emotions, intellect,
spirit. It is in this integrated way that the knower becomes “engaged” and even
united with God as the object of her knowledge, forming personal habits out of
reflected-upon experiences and thereby becoming, through a “sympathetic”
participation God’s nature and life, a witness to Him.251 This kind of “participation”
takes place through the inspirations of the Holy Spirit living in the teacher, moving
not just her reasoning intellect but her whole integrated person. It gives her the love
and “possession” of God that allows her to know Him, and from knowing Him,
knowing about Him. Evidently, certain bodily experiences can communicate the
teachings of the Church to the mind of the teacher, but in such a way that engages
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her affections and will. When the whole person of the teacher is engaged in this way,
she arguably can “participate” in the Trinitarian life and be a witness.252

Some modern philosophies of knowledge dis-integrate the human person
This philosophy of knowledge contrasts starkly with some modern understandings.
First introduced into mainstream philosophy by René Descartes and permeating the
American education system through the work of John Dewey (especially through
teacher training programs in secular universities), many mainstream modern
philosophies separate the classically recognized powers of human knowing.
Descartes’ efforts to “disprove” skepticism prompted him to try to “demonstrate
truth in an exclusively rationalistic and systematic way.”253 As a result, he came to
hold that if knowledge is to be valid, it must have been obtained as by working
through a problem and achieving a kind of “mathematical certainty.”254 He
introduced doubt as a starting point for obtaining knowledge, thereby negating
intuition as it had been traditionally understood and accepted as a way of knowing.
This implicitly demanded the work of the discursive reason in order to validly know,
replacing “the spontaneous knowledge of being and a reality that was in no need of
demonstration and proof.”255 Descartes’ position has been criticized by many, but
Etienne Gilson strikes at the core when he observes, “Everything will be
mathematically proved in [Descartes’] philosophy, save only this, that everything
can, and must be, mathematically proved.”256 Maritain considers Descartes’ position
as a kind of “angelism,” in which he assumes that man, like angels, “does not derive
its ideas from things…but has them direct from God,”257 leading Descartes to regard
“the thinking mind as the only certainty,”258 and then to exclude “everything that is
not mathematically evident” from the realm of knowledge.259 The impact of
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Descartes’ position on modern philosophy, and thus on the thinking of teachers, is
summarized by James Taylor:
The overall influence of Descartes…informs all of modern philosophy in its
tendency to displace from reality, if not remove altogether, the order of knowing
that includes the valid role of the sensory-emotional response, integrated with the
will and intellect.260
Descartes’ philosophy divorced the physical and the spiritual in the human person.
This divorce impacts mainstream American culture in ways probably never intended
by Descartes: it results in the common challenge to “prove” spiritual matters in a
scientific way, as well as in the reactionary acceptance of spiritual assertions on
“blind faith.” Both responses fail to integrate the entirety of the human person (body,
will, emotions, intellect, soul). Such an integration will be necessary for the effective
faith formation of teachers in Catholic schools.
The American educational philosopher John Dewey likewise begins with the position
of doubt and demand for proof, applying these to the learning process.261 For Dewey,
the goal of learning is societal improvement, and he saw schools as “instruments of
social change.”262 Dewey seemingly dismisses the human desires to know and love
which naturally end in seeking knowledge; he instead holds that “the demands of the
social situations in which he finds himself” are what prompts the person to learn.263
Whereas Aquinas held that humans inhabit an intelligible universe and therefore can
discover the meaning inherently present in it, Dewey regards the universe as
unintelligible and holds that humans create meaning for what is there.264 From this
stance, Dewey regards learning as a dynamic and active endeavor, caricaturing other
forms of learning proposed by Aquinas as merely passive.265 Like Descartes, Dewey
rejects the idea that the human person is “capable of knowing his world as a whole
being, integrated and entire, body and soul.”266 Dewey’s hyper-emphasis on the
intellect, as well as his focus on education as a benefit to society above the
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individual, leads teachers away from efforts to teach and learn according to the
fullness and integration of their human nature.
Teachers in Catholic schools have quite often received their professional training in
secular institutions influenced by Dewey’s philosophy. As such, these professional
training programs operate under an anthropology that does not account for God or
the spiritual dimension of human nature, lacking an integral formation of the whole
human person. These programs are therefore unable to provide teachers the
theological and spiritual formation they need to fulfill their role as witnesses in
Catholic schools, and the Catholic Church has recognized that such formation for
teachers has been lacking and needs to be supplemented.267
However, the supplemental formation can sometimes fall into the same error of
failing to integrate the whole person. Taylor observes that such a fault began
permeating common approaches within the Church to hand on the Faith beginning
just after the Council of Trent. He argues that faith formation efforts postReformation presented the Faith “more as a problem to be explained, a
demonstration that requires proof.”268 Such an approach is not uncommon to faith
formation programs for teachers in the present day. While reasoned explanations of
the Faith are undoubtedly important (recalling that the Church has called for teachers
to have “a mastery of the knowledge of the truths of the Faith”), teachers have more
human powers than just the intellect which require formation (in the same sentence
the Church calls for teachers to have a “mastery of the…principles of spiritual life
that require constant improvement”269). Josef Pieper describes the effects of a hyperemphasis on knowledge as work:
When we look into the face of the “worker,” it is the traits of “effort” and
“stress” that we see becoming more pronounced there and, so to speak,
permanently etched. It is the mark of “absolute activity” (which Goethe said
“makes one bankrupt in the end”); the hard quality of not-being-able-to-receive;
a stoniness of heart, that will not brook any resistance…270
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Faith formation efforts for teachers that fail to integrate the whole human person not
only risk falling short of their intended goal to make witnesses of the teachers, but
potentially facilitate a growing imperviousness in the teachers to further faith
formation efforts.
As a consequence, the Church urges that teachers continually update their formation
in all areas, professional and human but especially religious.271 “Religious formation
[of the teacher] must be oriented toward both personal sanctification and apostolic
mission,”272 forming them in a way that facilitates their intimacy with God,273 and so
giving the teacher both an understanding of Church teaching and a life of faith
consistent with those teachings.274 This kind of formation would seem to proceed
most efficaciously according to the very anthropology that appears to be lacking in
many teacher training programs. It will need to take account of the integration of all
of the human powers and proceed accordingly.275
God accommodates the human condition when He forms His people
God uses pedagogy accounting for human integration
An examination of Scripture and Catholic teaching indicates that God teaches
humans – and therefore teachers – in a manner consistent with how He created them,
accommodating them “by solicitous providence for [their] earthly condition.”276 To
accommodate Himself to the integrated union of spiritual and material in human
nature, He reveals and gives Himself to humans through words and deeds, 277
perceptible to the bodily senses. This pedagogy of God – God’s approach to forming
an integrated human person – is especially evident in the Incarnation, wherein the
invisible and spiritual God was made visible and perceptible to humans in the Person
of Jesus Christ.278 The principle that human beings access the spiritual and divine
through the concrete and material is supremely exemplified in the Incarnation, which
made it possible for human beings to encounter God and be formed by Him through
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embodied means. Through the Church, “a visible and actual continuation of the
pedagogy of the Father and of the Son,”279 God continues to teach and form human
beings in this incarnational way. Thus, “the Christian tradition connects the bodily
senses to the experience of the divine.”280 The Church holds that this “pedagogy of
the incarnation”281 ought to be imitated in the formation of teachers as witnesses.282
Such a pedagogy can “encourage a true experience of faith, and thus a filial
encounter with God”283 when applied to the teacher’s formation, because it accounts
for the integration of the material and the spiritual in the human person.
This integrated engagement of the teacher through a pedagogy of incarnation is
consistent with Aquinas’ description of the role of connatural knowledge in human
learning. For Aquinas, experiences of God’s invisible and spiritual presence,
perceived in sensible realities, permit teachers to know God in a way that engages
every aspect of human nature. According to Maritain’s explanation above, the
reasoning intellect is not predominantly at work in these teaching moments. Rather,
an experiential knowledge, gained by participation, is at work with the emotions and
will. Granados explains it this way:
There is a connection between the spiritual and the bodily senses. This
connection means that the bodily senses are open to transcendence, and that the
spiritual senses grow out of the bodily ones.284
This linking of the spiritual and bodily senses appears to reflect Aquinas’ explanation
of this way of coming to know, a way that does not dismiss the reasoning intellect
but roots the reasoning intellect in a participatory and experiential kind of knowing.
Providing theological and spiritual formation for teachers, then, seems most effective
when allowing for this integrated, connatural knowing to take place.
Connatural knowing, unlike strictly discursive reasoning, can allow for and even
evoke teacher affectivity. Two complementary points of view can be considered
here. In the view of Pieper, the reality of grace makes it possible for knowledge and
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virtue to be received more than achieved.285 While Pieper acknowledges that effort
has value, he considers it a condition rather than a cause of insight and goodness.286
Pieper emphatically argues that focus on discursive reasoning without a concomitant
connatural knowing (together with “Herculean” efforts to grow in virtue on one’s
own power without recourse to grace) brings about a weariness and hardness of heart
that stifles a teacher’s desire for God and the things of Him.287 It seems to follow that
allowing for connatural knowledge would support, empower, and make easier a
teacher’s discursive reasoning so that relief from the effort would release her heart
for love. In a complementary viewpoint, Granados argues that the heart of the human
person is always open, longing for more, never satisfied by any single concrete
object.288 In the openness and longing of the human heart, the Spirit acts:289
The Spirit’s activity in man is not viewed above all in the person’s intellect
and will. In fact, ruah can be translated also as ‘emotion’ or ‘passion,’ and his
favorite place of operation is in the heart.290
Considering the two perspectives together suggests that when the teacher’s heart is
not hardened by wearied efforts to learn and grow, it is free to allow God to operate
within her and stir her affectivity for Himself and all He reveals. The formation of
teachers as witnesses, then, calls for the facilitation of connatural knowledge to free
their hearts to receive God’s revelation and love, and thereby to respond to Him.291
Pope Benedict XVI seemed to concur with these viewpoints as well as their
implications for faith formation, advocating for a:
childlike receptivity to the work of the Holy Spirit [which] steers the Catholic
Faith away from the tendency…to present the Faith as an intellectual system
requiring mostly sound philosophical foundations for its comprehension. While
not dismissing the need for sound philosophy…Pope Benedict has emphasized
the more personalist or affective dimensions of the act of comprehension.292
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In an apparent recognition of the place of connatural knowledge in faith formation,
Pope Benedict evidently acknowledges the integrated role of all of the powers of the
human person, in particular the place of connatural knowing and the role of the heart.
Considering the implications for teacher formation, an assertion from Religious
Dimension articulates the principle: “It is possible to love a person; it is rather
difficult to love a formula. This love for Christ is then transferred to his message
which, because it is loved, has value.”293 Love for the Person of Jesus Christ
evidently precedes and makes possible love for the truth of His message. In forming
teachers to be witnesses, the intellectual explanation of the message of Christ seems
to need accompaniment and preparation through the facilitation of connatural
knowledge.
The affectivity stirred by connatural knowledge engages the teacher’s communal
nature, allowing God to make Himself known to her. It appears that “God is not
known through speculation…[but] by entering into communion with Him.”294
Teachers, like all human beings, need interpersonal encounters with God, in order to
know God who is far beyond human comprehension.295 Without God’s grace, given
in encounters between Himself and the teacher, the teacher might know about God,
but could conceivably not know God. These encounters, made possible through
certain sensate means according to the pedagogy of incarnation, concomitantly
instruct teachers about God, as well as facilitate teachers coming to know Him,296
fulfilling the communal dimension of the teacher’s human nature: made for
communion with God and others.
But communion with God not only empowers the teacher to know God, it also
empowers her to love Him more than her natural powers alone would allow:
God…wants to communicate His own divine life to…[humans]…in order to
adopt them as His sons in His only begotten Son.…mak[ing] them capable of
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responding to Him, and of knowing Him, and of loving Him far beyond their
own natural capacity.297
Engaging the teacher’s communal nature through a pedagogy of incarnation that
facilitates connatural knowledge “emphasize[s] above all the relationship that the
person has with God so that [she] can make it [her] own and allow [herself] to be
guided by God.”298 Such encounters help the teacher receive God’s love for her and
respond to His love freely and lovingly.299 The teacher, with all her spiritual powers,
recognizes God’s providential activity in her life,300 prompting her “to abandon
[herself] ‘completely and freely to God’: intelligence, will, heart and memory.”301
Moved in this way, the teacher now cooperates with God’s providence more fully
than before by listening, prayer, and gratitude.302 This indicates that a teacher can be
invited, in her whole person, to respond freely and intelligently to His call, a call to
communion that fulfills a key dimension of her creation in God’s image and allows
Him to reveal that image more clearly in her life. Living as a clear image of God
could be one way of defining what it is to be a witness.303
Human pedagogy imitates and cooperates with divine pedagogy
Because human persons are created in God’s image, and because God accommodates
human nature in spiritually forming them, it is arguable that human efforts to form
teachers should imitate God’s formation efforts, allowing for His grace to act upon
the teacher and facilitate connatural knowing within her.304 According to the Catholic
Church, faith formation is characterized by cooperative efforts between God, giving
His saving grace, and humans, who teach and witness.305 From this it might be said
that, due to the free will God has given to human beings, neither God nor humans
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can force teachers to receive the formation that is offered, and so human formators
might remember the Church’s admonition to propose, and not to impose, the
Catholic Faith.306 It might also be pointed out that no human effort can accomplish
what God can accomplish.307 The role of the human formators in this understanding
is one of creating conditions that facilitate teachers’ openness and receptivity to
God’s work. Human pedagogical efforts could be regarded as the concrete and
material means through which God can form teachers, and so these efforts seem to
be best arranged by imitating the divine pedagogy, accommodating the fullness of
human nature as it has been created by God.
According to the Catholic Church, catechetical pedagogy imitates the divine
pedagogy insofar as the human can imitate the divine: “Catechesis, as
communication of divine Revelation, is radically inspired by the pedagogy of God,
as displayed in Christ and in the Church.”308 Further, “the wonderful dialogue that
God undertakes with every person becomes [the] inspiration and norm [of
catechesis]. ‘Catechesis becomes an untiring echo’ of this.”309 From this, it seems
reasonable to conclude that the Church’s catechetical directives can be applied to the
integral formation of teachers as witnesses, since the catechetical directives evidently
imitate God’s pedagogy. As with God’s pedagogy, catechetical pedagogy
accommodates human nature so that God can be made known as the teacher is
created to know.310 In imitating the pedagogy of God, catechists respect the teacher’s
integrated human nature, forming her in a manner consistent with how God has made
her.
Catechetical pedagogy accommodates the structure of the human person
Catechetical pedagogy accommodates the analogical structure of the human person
with the Trinity.311 In the Catholic understanding, the human person bears the stamp
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of the Trinity in her three-fold structure of intellect (mind) and will (seated in the
heart),312 expressed bodily313 (including the embodied faculties of memory and
imagination314). It might be noted here that just as the Persons of the Trinity can be
distinguished but never divorced from one another,315 so too these dimensions of the
human person.316 This Trinitarian structure of the human person directly affects how
the teacher is educated, formed, and drawn into communion with God.317 The
Incarnation makes it possible for the human person to share in God’s life and nature
through the workings of grace, following the pattern from the Son, through the Holy
Spirit, to the Father.318 Grace affects every dimension of human nature, and so this
pattern can arguably be applied to all learning, but especially to faith formation: from
the body, through the heart, to the mind.319 An example might illustrate: a beautifully
sung hymn is perceived through the bodily senses, moving the heart, and the truth
conveyed by the words of the hymn is inscribed into the mind. Human learning and
incorporation into Trinitarian life evidently engages the whole person of the teacher,
according to her integrated human nature. The Church directs formation efforts “to
develop all the dimensions of faith…which is known, celebrated, lived and
prayed,”320 reflecting a need for engagement that accounts for this integration.
Integrated engagement also appears to correspond to Aquinas’ teaching on
connatural knowledge, involving the whole human person with all of her faculties in
the process of learning. The teacher seems most likely to receive objective truth and
allow it to bring her to the goal of discipleship and union with God in Christ when
that truth is presented to her in an integrated fashion, in keeping with her integrated,
Trinitarian structure.
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Transcendentals facilitate connatural knowledge
A catechetical pedagogy can facilitate connatural knowledge by intentionally and
strategically applying the transcendentals.321 The transcendentals, “the all-pervasive,
universal modes of actuality that follow upon being as a whole,”322 are manifested in
concrete reality and perceived through bodily experience. These “modes of actuality”
include the qualities of unity, beauty, goodness, and truth. In the understanding of the
Catholic Church, the transcendentals are united within themselves; they may be
distinguished from one another but not separated.323 This union gives a certain
“identification” of each transcendental with the others: each transcendental is “one
among the others” and also a “repetition of the whole”324 so that “that which is truly
true is also truly good and beautiful and one.”325 The transcendentals originate in
God, the Source of all being:
God Himself is one, true, good, and beautiful in his uncreated and infinite Being.
And the whole of creation reflects this….These transcendental properties of
Being are shared by every single thing that is, whatever the differences between
them.326
Evidently, any creature which is one, beautiful, good, and true is not God, but instead
reveals something about God in a way that can be perceived through embodied
experience, and hence can help facilitate connatural knowledge.
It seems that teachers can analogically engage with the Persons of the Trinity by
experiencing the transcendentals, thereby engaging their communal nature. Hans Urs
von Balthasar linked the transcendentals with the Persons of the Trinity indicating,
“the manifestation of the intra-divine life – the processions – is as such identical with
the transcendentals, which are in turn identical with one another.”327 He appears to
assert that while the unity of the Persons of the Trinity and the unity of the
transcendentals mean that each Person of the Trinity possesses all of the
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transcendentals in their fullness, the transcendentals of truth, beauty, and goodness
can each be analogously associated with a Person of the Trinity. Sara explains:
The beauty of creation, then, ‘results’ as the image of self-display of the Father’s
love in the Son….The goodness of creation ‘results’ as the image of the selfgiving of the Father’s love to the Son….Finally, the truth of creation ‘results’ as
the image of how the Father’s love for the Son speaks itself.328
He posits:
The transcendentals, the luminous appearing of the divine life, are one with this
very life. And because this appearing is just that, a luminous appearing of the
divine life, they are also one with one another. The divine essence, together with
its processions, thus dwells in each divine transcendental and, in analogous ways,
in its corresponding creaturely counterpart.329
Balthasar, careful to distinguish rather than divide, appears to reflect Aquinas’ point
of view that beauty can be linked with the Son, goodness with the Holy Spirit, and
truth with the Father.330 If Balthasar (and Aquinas) are correct, the implications for
teacher formation include the possibility that using the transcendentals in any
formation effort allows the teacher to engage with God through created analogous
signs of Him.
From the time of the Fathers of the Church, it has been understood that each human
faculty seeks fulfillment in a particular transcendental.331 In the Fathers’
understanding, the memory and imagination are drawn to beauty. The will is
attracted by that which it perceives as good. The intellect is drawn toward truth.
Concomitantly, each transcendental acts upon the human faculties. The
transcendental of beauty permeates the bodily senses, an experience lodged in the
memory. In doing so, the heart (the seat of the will) is moved to love that which is
good. The mind is opened and made receptive to the truth that is communicated. Just
as the human faculties are inseparably integrated in the human person, so the
transcendentals are integrated in any manifestation of themselves. Therefore, it
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seems reasonable that in faith formation efforts, an apparent predominance or focus
on one transcendental can nevertheless bring all the others with it. For example, the
use of a truly beautiful work of art will not only stimulate the memory and
imagination, it will also attract the heart and will by its goodness and draw the
intellect with its truth. As a result, a teacher’s integrated human nature can evidently
be formed integrally through the use of the transcendentals.332 Such an interplay of
the human faculties and the transcendentals opens possibilities for forming a teacher
according to her natural inclinations.
Recalling that “for human persons the abstract and spiritual are accessed by what is
concrete and material,”333 all of the above might be synthesized to gain a clearer
understanding of teachers’ learning process as consistent with their nature as human
persons. Applying the “body, heart, mind” order of learning, it might be concluded
that teachers “are first attracted by beauty (the Son), then drawn into goodness and
love (the Holy Spirit), and finally to the truth (the Father).”334 To be more specific: in
the learning process, immaterial realities are communicated in concrete ways to
accommodate the teacher’s bodily nature; beauty is in a certain sense a material
manifestation of God and linked to the Son because of the Incarnation. The teacher
would then be moved in her heart by that bodily experience, attracted to that which is
good, especially God who is Love (the Holy Spirit). This movement can facilitate the
mind’s reception and embrace of the truth (the Father). In this way, teachers can
deepen their communion with the Trinitarian God, thereby giving clearer witness of
who God is, and by this means inviting their students to likewise enter into
communion with Him.335
Teacher learning does not, however, merely address the formation of the teacher’s
intellect in this pedagogical dynamic. According to Tracey Rowland, each
“theological virtue operates upon a particular faculty of the soul to perfect its
operation and participation in its corresponding transcendental property.”336 In this
understanding:
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Our yearning for truth leads us to seek the kind of truth that is beyond our
intellectual capabilities – faith. Beauty is perfected by the incomparable harmony
and perfection to be found in God, which is the wellspring of hope. Human
goodness is called by Christ to the higher goal of supernatural charity.337
In the Catholic understanding, the theological virtues of faith, hope, and love are
gifted by God to the teacher at her baptism,338 disposing her to live in relationship
with the Trinity339 and empowering her to act as the image of God she was created to
be.340 The possibility of sinning against these virtues341 implies that they can also be
strengthened through those practices which facilitate personal encounter between the
teacher and God, so that He can share His life with her. The linking of body, heart,
and mind with the transcendentals, the faculties of the soul, the Persons of the
Trinity, and the theological virtues offers opportunities for the formation of the
teacher’s whole person as a witness.342
Witnesses essential to integrated formation
In this integrated formation, witnesses seem necessary so that teachers have a
concrete example to follow, an image upon which they can model their own lives.
Called by the General Directory for Catechesis “an incomparable treasure of
pedagogy in the Faith,”343 the saints embody truth, beauty, and goodness as they live
in faith, hope, and love.344 They demonstrate the integration of the Faith with every
dimension of their person. Their lives reveal not only the “logical coherence” of
Church teachings but also make those teachings attractive and even “compelling”345
– fulfilling the longings of both heart and mind. The experience of one “who loves
God, and has faith and hope in him,”346 can concretely demonstrate “the happiness
that [the Christian life] brings, of the visible and observable transformations that it
produces.”347 Using the lives of the saints in teacher formation, then, could provide
teachers with a concrete, integrated example of how to live the Christian life, in
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imitation of the Person of Jesus, the witness “par excellence.”348 The lived witness of
the saints may offer a template for the kind of heroic virtue that is possible for
teachers to demonstrate as a result of their own genuine encounters with God,
thereby becoming a material sign of God to their own students just as the saints’
witness was to them.
Conclusion
In the view of the Catholic Church, “any genuine educational philosophy has to be
based on the nature of the human person, and therefore must take into account all of
the physical and spiritual powers of each individual.”349 This principle would
logically apply to the formation of teachers as well as that of students. God’s
pedagogy in forming His people accounts for the integration of their human nature as
embodied and communal, with powers of intellect and will. Human pedagogy,
especially in the formation of teachers as witnesses, will be more effective when it
does the same.
Accounting for the three-fold structure of the human person, together with the
analogous linking of the transcendentals, the Persons of the Trinity, and the
theological virtues offers a pedagogical framework for the formation of teachers. A
bodily encounter with the beauty of creation and the beauty of the liturgy offers an
encounter with the Word made flesh, the Son. Scripture and moral formation touch
the heart and move the will, the realm in which the Holy Spirit particularly acts.
These movements ready the intellect to receive the truth when it is revealed
particularly through systematic and reasoned explanations of doctrine, leading to the
Father. In these ways, the Catholic school becomes for the teacher “a place to
encounter the living God,” and she is moved to make an ever-deeper response of
faith, entrusting herself to God’s hands (hope) through prayer and Christian living
(love). Her life and example then witness to others, most particularly (for the purpose
of this paper) her students. Through her, and through the other teachers, the Catholic
school can more fully realize its mission.350
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Chapter 4: Beginning with the Body
“One thing have I asked of the Lord, that will I seek after:
that I may dwell in the house of the Lord all the days of my life,
to behold the beauty of the Lord.”
Psalm 27
“We sought the beautiful…and we came at last to Messiah.”
Sheldon Vanauken, A Severe Mercy351
Introduction
Aquinas’ articulation of how humans know, which accounts for the integrated nature
of the human person, suggests that the starting point for teachers’ formation is the
body. If human persons access the abstract and the spiritual through the material and
concrete, then the human body is the means through which teachers can have
communion with God – a circumstance God accommodated in the Incarnation.
God’s efforts to teach and to form human beings follow this pattern in a pedagogy of
incarnation. A pedagogy of incarnation follows the order of “from the body, through
the heart, to the mind” so that an integral formation can be given to teachers’
integrated human nature.
In this chapter, it will be argued that teachers are integrally formed as witnesses
through sensate encounters with God in Jesus.352 First, the idea that teachers can
encounter God through sensed experiences of beauty will be explored. It will be
argued that created beauty, experienced by the bodily senses, serves as a starting
point for teachers’ learning, making it a pedagogy of incarnation. The idea that Jesus
is the “Beautiful One” in the Catholic tradition will be examined, and it will be
argued that an encounter with beauty leads to an encounter with Jesus, thus touching
upon teachers’ communal nature as human persons. The possibility of beauty
facilitating connatural knowledge will be explored, leading to the contention that
beauty integrally forms teachers as witnesses in accord with their embodied nature.
The possibility of teachers encountering God through sensate experiences in the
351
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liturgy will be discussed. It will be argued that because it engages the bodily senses,
liturgy serves as a starting point for teachers’ learning and a pedagogy of incarnation.
It will be demonstrated that, according to the Catholic tradition, liturgy provides a
direct encounter with Jesus. The idea that liturgy facilitates connatural knowledge
will be explored. It will then be argued, through an exploration of the theological
virtue of hope, that beauty and liturgy rouse hope in the teacher, moving her to a
response of prayer and transformation into a beautiful, effective witness.
Distinctions, not divisions, accommodate integrated human nature
At this juncture, it might be noted that Catholic theology follows St. Augustine and
ascribes the term circumincession to the relationship of the Persons of the Trinity to
indicate a mutual indwelling, a unity that can never be divided even as distinctions
may be made within the union. The Greek word perichoresis, which “signifies that
‘one dances around the other and the other dances around the one,”353 likewise
describes this unity-in-distinction. The Trinity is an inextricable union, “one God in
three persons,”354 each person fully God (ie – not sharing or dividing divine nature
between them)355 but also “really distinct from one another.”356 The implication of
this unity-in-distinction is that “the Father is wholly in the Son and wholly in the
Holy Spirit; the Son is wholly in the Father and wholly in the Holy Spirit; the Holy
Spirit is wholly in the Father and wholly in the Son.”357 Because God is the Source
of all being, this unity-in-distinction is replicated in key ways. The human person,
made in God’s image, likewise possesses this unity-in-distinction in her three-fold
structure (body, heart, and mind) and the faculties of her soul (memory, will, and
intellect). The transcendentals of being are similarly distinct but inseparable from
one another, as are the theological virtues.358 In each case, where one is, so are all the
others. It is impossible to divide the human body from the heart or the mind, the
memory from the will or the intellect,359 just as it is impossible to divide the Father
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from the Son or the Holy Spirit. Yet these are distinct realities, not identical to those
with which they are united. The body is not the mind; the memory is not the will.
These distinctions can be helpful for proceeding with human learning, an activity
specific to embodied beings who develop and grow through time and space.
Aquinas’ articulation of how humans know accounts for the unity as well as the
distinction; Descartes and Dewey divorced and divided without accounting for the
integration.
The following chapters will focus on the distinctions for the sake of seeking a way
forward for teacher formation. However, it must be stressed here that focus on the
distinctions in no way implies division of integrated realities. Rather, it provides an
order by which formation can proceed, an order that seems most in keeping with how
God created the human person.
Teachers encounter God through sensate experiences of beauty
Beauty is a “pedagogy of incarnation”
Recalling from Chapter 3 the argument that the bodily senses are the starting point
for human learning, permeating heart and mind, it might be said that beauty
stimulates those bodily senses and therefore can be a kind of starting point for the
integral formation of teachers’ hearts and minds. While not reducible to merely sense
enjoyment,360 the teacher does experience beauty in material manifestations:
goodness in visible form,361 the brilliance of truth.362 Because beauty is presented in
sensed ways to embodied persons, it seems to align with the body in the order of
“from the body, through the heart, to the mind” in faith formation. Beauty is “what
for us will be the first,”363 because an experience of beauty impresses itself upon the
memory364 (a faculty of embodied beings), and can be recalled for living the good
and true: “The ‘via pulchritudinis’ [is] also a ‘via veritatis’ on which man engages to
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discover the bonitas of God’s love, source of all beauty, truth and good.”365 It is the
case that beauty can be misunderstood and misinterpreted.366 Nevertheless, just as
the human person finds it easier to learn if the concrete precedes the abstract,367 it
seems that the teacher will find it easier to receive and embrace formation in the
Faith if sensed experiences of beauty are integrated into that formation.368
Because beauty communicates goodness and truth in sensate ways, it seems that the
use of beauty in teacher formation could be considered a pedagogy of incarnation. As
the invisible God has made Himself visible and perceptible to embodied persons by
taking on human flesh, He seems to makes visible His truth and goodness in
analogous ways through sensed beautiful means. In the Incarnation, God has “taken
into account the nature of man and treat[ed] man, spirit incarnate, in the style of
man.”369 Through the sensate, “incarnational” means of beauty He seemingly teaches
the teacher about who He is, about His truth and goodness.
Beauty provides an encounter with Jesus
Catholic Church teaching holds that God is infinitely beautiful in Himself and the
origin of all created beauty.370 Aquinas appropriated the transcendental of beauty to
God the Son, and so Jesus “is the Beauty of Holiness Incarnate,”371 the definitively
Beautiful One,372 the visible source of beauty and splendor.373 For this reason, Pope
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Francis asserted plainly, “Every expression of true beauty can be acknowledged as a
path leading to an encounter with the Lord Jesus.”374 The perichoretic integration of
the transcendentals, whose source is in God, means that teachers can be brought to
encounter Jesus through the beautiful as well as through truth and goodness.375
Beauty is “the concrete way in which the truth of God's love in Christ encounters
[the teacher], attracts [her] and delights [her], enabling [her] to emerge from [herself]
and drawing [her] towards [her] true vocation, which is love.”376 In this way, beauty
inclines her heart to encounter Jesus,377 engaging her communal nature and shaping
her into a witness. If Cavalletti is correct that God is known more by communion
(Latin: communio) than by speculation,378 an encounter of this sort would seem to
assist the teacher’s knowing God in a participatory way, rather than simply knowing
about Him. All of this can potentially assist the teacher whose professional and even
theological formation has previously focused more exclusively on the intellectual.
This indicates the importance of making an integral formation for teachers beautiful.
According to Catholic Church teaching, the beauty of nature echoes the Creator’s
beauty379 and therefore is a means by which God reveals Himself and makes Himself
analogously visible to humans.380 It must be stressed that, in the view of the Catholic
Church, God’s infinite beauty cannot be contained by creation and so creation is only
a hint or shadow of the beauty that God is.381 In addition, God does not assume the
nature of beautiful things as He assumes human nature in the Incarnation.382
Nevertheless, the Catholic Church holds that the beauty of creation is evidence that
makes perceptible – in a certain analogous sense “incarnating” – the One who
created.383 In fact, the Church asserts that the beauty and harmony of creation384 can
lead teachers to know something about God who created it.385 This suggests that the
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beauty of nature can be an important pedagogical tool in the formation of teachers as
witnesses.386
In the traditional view of the Catholic Church, the arts – especially Christian art
which is shaped by the Incarnation387 – likewise have the potential to lead the teacher
to an encounter with Jesus. While only God is beauty itself, art is a material
expression of beauty388 which points to “the Immaterial God.”389 For St. John
Damascene, the role of the artist is "to depict the invisible God, not as invisible, but
as he became visible for our sake, by participation in flesh and blood…. not [to]
depict the invisible divinity, but [to] depict God made visible in the flesh."390 The
Church holds that icons fulfill this role in a particular way: Jesus is an icon of the
invisible God, and in a way analogous to sacraments, the icon gives human beings a
sensate means of encountering some aspect of the Incarnation.391 This indicates that
the beauty of art can, like the beauty of nature, be an important pedagogical tool in
the formation of teachers. The Church acknowledges that many do not know how to
interpret or understand works of art,392 often due to a lack of knowledge of
Scripture,393 and recommends education in these as well as offering beautiful
liturgies, experiences of works of authentically beautiful art through tours, viewings,
or attendance, and formation through digital and tangible means,394 which can be
implemented in teachers’ integral formation as witnesses.395
Beauty facilitates connatural knowledge
In the view of the Catholic Church, beauty is a way of human learning that,
beginning with the senses, engages the whole person of the teacher and actually
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communicates knowledge.396 Christian artists communicate the truths of the Faith
without words397 but instead with the media particular to their art,398 managing to
communicate more than words alone can do.399 This communication provides the
teacher an encounter with material clues about God and through those clues, an
analogous encounter with Him, allowing her to receive rather than achieve
understanding.400 That understanding involves more than her reason alone;401 her
analogous encounter with Him “can become the wound of the arrow that strikes the
heart and…opens [her] eyes,”402 assisting her “to loosen faith from the strain of will
and intellect and allow it to enter into the whole of [her] existence.”403 Recalling
Pieper’s caution that focus on the discursive reason causes weariness and hardness of
heart, it seems that the teacher is relieved of this weariness of working to understand
the teachings of the Church when beauty softens and opens her heart to be formed as
a witness. The incorporation of beauty into teacher formation seems to provide a
“participation” in God’s beauty through her senses and affectivity that move her will
and imprint the truth in her mind.
If the connatural knowledge given by beauty relieves the teacher of excessive effort,
it also appears to rouse the teacher’s hope in Jesus and desire for Him.404 A synthesis
of the insights of Augustine and Aquinas shows that beauty resides in the teacher’s
bodily faculty of memory and imagination, and a memory of beauty stirs hope,405

“The radiance of the beauty we contemplate opens the soul to the mystery of God…Beauty has a
pedagogical power that can introduce us effectively to the knowledge of the truth. It leads to Christ
who is the Truth.” John Paul II, “Message to the Participants in the 23rd Meeting for Friendship
Among Peoples,” (Rimini, August 19, 2002), accessed April 8, 2019,
https://w2.vatican.va/content/john-paul-ii/en/speeches/2002/august/documents/hf_jpii_spe_20020819_meeting-rimini.html.
397 Gabriele Paleotti, Discourse on Sacred and Profane Images, trans. William McCuaig (Los
Angeles: Getty Research Institute, 2012), 309.
398 Pontifical Council for Culture, Via Pulchritudinis, III.2A.
399 Compendium of the Catechism of the Catholic Church (Vatican City: Libreria Editrice Vaticana,
2006), Introduction.
400 As St. John Damascene states it, an experience of beauty “subtly infuses the soul with the glory of
God.” See CCC, §1162.
401 Joseph Cardinal Ratzinger, “The Feeling of Things, the Contemplation of Beauty,” August 2002,
accessed April 3, 2019,
http://www.vatican.va/roman_curia/congregations/cfaith/documents/rc_con_cfaith_doc_20020824_rat
zinger-cl-rimini_en.html.
402 Ratzinger, The Feeling of Things.
403 Joseph Cardinal Ratzinger (Pope Benedict XVI), Images of Hope: Meditations on Major Feasts,
trans. John Rock and Graham Harrison (San Francisco: Ignatius Press, 2006), 22.
404 See Pontifical Council for Culture, Via Pulchritudinis, §II.2. Principle 4.1.1
405 Rowland, Culture and the Thomist Tradition, 80-81.
396

74

hope especially in Jesus Christ, Beauty Incarnate and the teacher’s hope (cf. 1 Tim
1:1). By engaging the body, heart, and mind of the teacher, beauty stirs the teacher’s
“desire to participate freely in this same beauty.”406 This desire, which appears to
correspond to the desire for happiness common to all human persons,407 preserves
the teacher from sinking into despair,408 that loss of hope409 that discourages and
closes the heart.410 Evidently, forming teachers as witnesses who hope in the Lord
(Ps 130:7) requires the stimulation of the desires of the heart that the incorporation of
beauty can prompt.
Conclusion: Beauty as a necessary pedagogical tool
Evidently, the use of created beauty integrally forms teachers as witnesses in accord
with their embodied nature. Forming teachers without offering encounters with
beauty would, in the words of Joseph Ratzinger, “impoverish [teachers] and dry up
[their] faith and [their] theology.”411 Following the via pulchritudinis in teacher
formation accounts for and engages the whole person of the teacher, particularly her
bodily senses, her faculty of memory and imagination, and her desire and hope for
communion with Jesus the Beautiful One. Because of the power of beauty to teach
and to move, Pope John Paul II called it “a formidable instrument of catechesis.”412
A formation program for teachers would do well to incorporate it.
Teachers encounter God through sensate experiences of liturgy
Liturgy is a “pedagogy of incarnation”
While beauty manifests the presence of God in analogous ways, the Catholic Church
teaches that liturgy manifests His presence in real though veiled ways.413 Once again,
the Incarnation is the key: the invisible God has made Himself visible and
perceptible to embodied persons by taking on human flesh in the Incarnation, and He
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continues to make His Incarnation present and perceptible to the bodily senses
through the material signs of the liturgy.414 This is an accommodation of the union
of the material and the spiritual in the teacher (and in every human person), because
like the human person the sacraments and the liturgy are “at one and the same time
both divine and human, spiritual and sensible.”415 Through this bodily experience of
the liturgy, teachers can come to know God and His revelation,416 because when they
participate in the liturgy they do not merely observe what is taking place, reasoning
about something happening some distance away from them, but they are
experiencing an event as “bodily recipients of embodied divine acts” to which they
respond.417 In these acts a materially perceptible sign communicates a reality that
God wants to convey418 so that God teaches in the words and deeds of the liturgy.419
God’s pedagogy of incarnation is arguably most evident in the liturgical and
sacramental life of the Church, accommodating embodied persons so that He can
draw them to Himself. His accommodation demonstrates the role of the body,
especially “the physical body of Christ,” in teaching and saving human beings.420 If
the bodily senses are a starting point for the formation of teachers (and of all human
persons) and an entry point for encounters with God, it can be argued that the liturgy
as a pedagogy of incarnation should hold a place in forming teachers.
Liturgy provides an encounter with God
In the view of the Catholic Church, it is this sacramental pedagogy that makes
possible a direct (though veiled) encounter between God and the teacher, a bodily
encounter that can engage her communal nature, move her heart, and imprint its
revelation on her mind. This encounter with Jesus in liturgical signs and actions421 is
“the privileged place for the encounter of Christians with…Jesus Christ”422 because
it makes the presence of the God-Man Jesus Christ perceptible to the human
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senses.423 Moreover, in the teaching of the Catholic Church, the liturgical encounter
will be all the more compelling for teachers if it “expresses the beauty of the
communion with Him,” and stimulates “desire to meet…He who is the Door of
Beauty.”424 Liturgy is the splendor of truth,425 and the embodied encounter with
Christ the Beautiful in an authentically beautiful liturgy will reside in the teacher’s
memory,426 communicating goodness and truth to the teacher’s heart and mind. This
direct encounter with the Person of Jesus as He gives “the life-giving gift of
himself”427 in the liturgy makes it possible for teachers to “contemplate and be drawn
into the very heart of the mystery, in and through Christ.”428 The liturgical encounter
therefore is essential to the formation of teachers as Christian witnesses.429
This encounter with God gives the teacher hope.430 The liturgical encounter with
Jesus provides “a hope stronger than the sufferings of slavery, a hope which
therefore transformed life and the world from within.”431 No longer is the teacher
exercising the “Herculean efforts” Pieper described to conform to God’s laws; the
teacher is evidently transformed from within and given “a new freedom”432 as the
liturgical encounter cultivates this theological virtue. This transformation from
within makes the teacher a witness to hope in turn; “from the hope of [the teachers]
who have been touched by Christ, hope has arisen for others who were living in
darkness and without hope. […] This new life truly possesses and is ‘substance’ that
calls forth life for others.”433 The teacher who is possessed by hope can rouse hope in
her students and all those she encounters. To stir the hope needed for teachers to be
transformed into witnesses, opportunities to participate in the liturgy and there
experience an encounter with Jesus will need to be provided.
Liturgy facilitates connatural knowledge
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The liturgy, as a pedagogy of incarnation providing a direct encounter with Jesus,
evidently facilitates connatural knowledge in the teacher. The embodied acts of the
liturgy instruct teachers through a participatory experience rather than the discursive
manner often associated with learning, allowing teachers:
to receive, to be acted upon, rather than to act…to ‘take in’ what surpasses
the limits of human accomplishment in the form of a welcome gift…to be
formed and shaped by a direct face-to-face encounter with the truth….to
know God by concretely experiencing him.434
This learning by experience can relieve teachers of the stress of “achieving”
understanding and allows the grace of God – given in the direct and personal
encounter the liturgy provides – to move the teacher’s heart and mind. The teacher
can perceive, receive, and be inwardly moved by participating in the life of God
through the liturgy, though perhaps in ways of which she may not yet be
conscious.435 As she repeatedly prays the truths of the Catholic Faith together with
the other liturgical participants,436 the teacher perceives word and sign “expressing
clearly and strikingly the mystery of Christ,” receives those truths in a kind of
“learning by doing,”437 and responds to them in her personal prayer. In the view of
the Catholic Church, the liturgy is not an argument that convinces participants of its
truth, but “a mystery that, precisely because it is found beyond all discussion,
imposes on reason the force of truth…[through] the deep beauty of the meeting with
the mystery of God.”438 God’s word acts upon the teacher,439 transforming her heart
and mind through her bodily senses in the liturgy.440 In this way, the teacher
participates and shares in the beauty of Jesus,441 making her a beautiful witness.
Grace of Paschal Mystery given to facilitate connatural knowledge
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In the view of the Catholic Church, the teacher – like all human persons – is
wounded by original sin and her natural powers of intellect and will are weakened,442
with her sensitive appetites of emotion and desire not under the perfect control of her
reason and will.443 Through her encounters with Jesus in the liturgy she receives His
life444 and His saving grace445 in a uniquely and supremely effective way.446 In these
personal and liturgical encounters between Christ and the teacher, Jesus Himself
brings about the teacher’s salvation.447 The liturgy allows the teacher to “participate
in [the Incarnation] and appropriate it to [herself] in order to be transformed by it and
to be elevated by it to theandric existence and theandric action, becoming [an] image
of Christ.”448 By putting the teacher “in communion, in intimacy”449 with Himself in
the liturgy, Jesus makes it possible for the teacher to be “changed by grace into a
new creature” and to “learn more and more within the Church how to think like Him,
judge like Him, to act in conformity with His commandments, and to hope as He
invites us to”450 [emphasis added]. Communion with the Person of Jesus, in the
liturgy, evidently transforms the teacher in such a way that permeates every
dimension of her integrated nature, overcoming the wounds of sin and making her a
witness.451
Caveat: Need for instruction
While God is the initial and principal actor in the liturgy, the Catholic Church
maintains that the teacher is meant to be a cooperator, an active recipient, since “the
fruits of the sacraments do depend on the dispositions of the one who receives
them.”452 These dispositions evidently need to be cultivated at least in part by
corresponding instruction:
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[M]ere attendance does not help [teachers] greatly to understand their religion
better, nor does it result in an adequate participation in the mystery of Christ.
To ‘unlock’ the liturgy means, therefore, first to conduct our liturgical
services in such a way as to guide those present to a proper understanding of
the mystery of Christ and, second, to train [teachers] to take part in the holy
mysteries in such a way as to grow in participation in the mystery of
Christ.453
Without adequate instruction, the teacher’s ability to receive the effects of the liturgy
will seemingly be limited. However, the Church cautions that the primary purpose of
the liturgy is to communicate divine life to human beings, and that instruction about
the liturgy or a hyper-emphasis on the liturgy’s teaching value shouldn’t overshadow
or override its transformative value.454 Instead, it seems that emphasis should be
placed on the teacher’s presence at and (if in full communion with the Catholic
Church) participation in Mass and other liturgical celebrations. Instruction in the
liturgy should be given as “preparatory,” because the transformation given by the
liturgy comes through the teacher’s full, conscious and active participation in it, not
through her study of it.455 Therefore, a program of formation for teachers ought to
integrate liturgical and sacramental celebrations, with corresponding liturgical
catechesis drawing upon the teachers’ recurring presence at and (assuming her full
communion) participation in these celebrations.456
Conclusion: Liturgical participation as a necessary pedagogical tool in the
formation of teachers
Evidently, liturgical participation integrally forms teachers as witnesses in accord
with their embodied nature.457 If, as the Catholic Church holds, the liturgy is the
means by which God transforms the human participants,458 then beautiful liturgy is
the means par excellence by which the teacher becomes a witness. In the liturgy, the
teacher encounters Jesus and experiences communion with Him through the words,
actions, and signs by which He “penetrates the depths of [the teacher’s] being and
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transforms [her] radically.”459 Transformed by grace, the teacher more and more
clearly reveals to others what God is like, becoming a witness in word and action.
Because of this, the Church recommends that pastors celebrate the liturgy beautifully
and in full accord the Church’s directives. More pertinent to this work is the
concomitant recommendation that pastors and catechists alike help teachers “to
understand that the liturgy is a divine act that…is the mystery of faith celebrated in
the Church”460 and to educate them so they can participate more fully, consciously,
and actively, and thereby more fruitfully.461 Therefore, for teachers to be integrally
formed as witnesses, they will need to cyclically participate in beautiful liturgy and
be taught what the liturgy is and means and does, so as to deepen their participation
and open more fully to what God offers in the liturgy.
Hope, roused by beauty, moves teachers to become witnesses
It seems that an experience of beauty, whether manifested in creation or in the arts or
in liturgy, is necessary for stirring the theological virtue of hope in the teacher.462
Hope, given first at baptism,463 is desire and confident expectation of eternal life and
all that is needed to attain it.464 Put another way, hope empowers the teacher “to rise
up to the true heights of our being, to God’s promise”465 that sainthood is possible.
The experience of beauty – and the memory of that experience – “operates to recall a
despairing soul to an understanding of its true potential and nobility.”466 Arguably,
this remedy is much needed in today’s world, as many people are “living without
hope in an ever more profane world.”467 In the view of Cardinal Ratzinger, this loss
of hope is due to “a rationality severed from all affectivity” that might be stirred by
beauty.468 Given the hyper-emphasis on discursive reasoning and apparent dismissal
of connatural knowledge that resulted from Descartes and his successors, it seems
reasonable to conclude that forming teachers into witnesses, into saints, requires
deliberate cultivation of hope and trust that God will bring about that transformation.
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This cultivation can be implemented by providing rich experiences of beauty in its
various manifestations.
Cultivating the virtue of hope can also have the effect of moving the teacher to a
prayer response. The very purpose of sacred art is to beckon the teacher “to
adoration, to prayer, and to the love of God” by its inherent beauty.469 Liturgy is the
preeminent prayer, in which the teacher participates in the “superbeauty” that is the
divine nature, and she radiates the beauty of God more and more.470 Through the
teacher’s prayer response, she participates in the Trinitarian communion and
becomes more like the One to whom she prays. Forming teachers as witnesses, then,
seems to demand that teachers be moved to hope-filled prayer through
manifestations of beauty.471
Conclusion: The necessity of beautiful witnesses
Cardinal Ratzinger once proposed that there are only two effective arguments for the
truth of Christianity: art and saints.472 As embodied beings, saints give concrete
examples and material signs of God to those who know them and those who hear
their stories. Saints, it has been said, are “the luminous reflection and attractive
witness of the singular beauty of Christ.”473 In Catholic tradition, the saints have
often been referred to as God’s art or God’s masterpieces. Through “the beautiful
holiness of the Church’s saints, and the holy beauty of the Church’s art…the
splendor of Christ the Truth shines upon the [teacher’s] mind”474 and forms her as a
beautiful witness to her students.475 This demonstrates the need for fostering
teachers’ encounter with saints and art in any program of teacher formation,476 but it
also demonstrates the necessity for teachers to be witnesses in a Catholic school.
Without the beautiful witness of teachers who are “so fascinated by the beauty of
God and by his perfect truth [that they are] progressively transformed by it,”477
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students are left without “proof” that Christ’s promises are real,478 and they cannot be
moved by the beauty of those promises to choose to follow Jesus Christ as His
disciple. Therefore, for teachers to be able to cooperate with God’s grace and
become another one of His masterpieces,479 an integral formation program must
incorporate the beauty of creation, of the arts, of liturgy, and of the saints to rouse
teacher’s hope and move them to entrust themselves to Jesus.480
In a Catholic school, teacher witness is one of the material, concrete means by which
students encounter God and are thereby formed as disciples of Jesus Christ. Yet
teachers likewise need these encounters so that they can be formed into witnesses.
The body, beauty, and the Incarnate God all provide a starting point to integrally
form teachers as witnesses so that the Catholic school can truly be “a place to
encounter the living God.” Yet the starting point is not the ending point. Aquinas’
philosophy of knowledge and learning show that the next step is the heart: the
sensitive appetite and the seat of the will. This will be the next area of investigation.
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Chapter 5: Moving the Heart
“Everyone vaguely pictures in his mind
A good the heart may rest on, and is driven
By his desire to seek it and to find.”
-Dante’s Purgatorio, XVII 127-129481

Introduction
A pedagogy of incarnation indicates that the sensate encounter with God – by
analogy in beauty and directly in the liturgy – has the potential to stir teachers’ hearts
as it impresses the truth in the mind. But other means of encounter can stir teachers’
hearts as well, and while these means touch the teacher through her body, they are
particularly effective at moving the heart. In order that they may be the witnesses
that Catholic schools need to fulfill their mission of making disciples, teachers need
“encounters with the living God” in the Church by which He continually forms them
in all aspects of their integrated personhood, including their affections and their will,
denoted by the term “heart.”
In this chapter it will be argued that through divine grace and with their cooperation,
teachers are formed into God’s likeness, into His witnesses, when He molds their
hearts in Scripture and in moral formation. The chapter will begin by arguing that the
heart is necessary to forming teachers as witnesses. An exploration of the Catholic
Church’s understanding of the “heart” as the seat of love and a union of the material
and spiritual dimensions of human nature will follow. Reflecting upon the teaching
of Scripture that God is love and teaches the human heart, it will be contended that
God forms the teacher’s heart and transforms her into a witness with her free
cooperation. The second part of the chapter will argue that God forms and moves the
teacher’s heart through Scripture. The possibility of Scripture being considered a
‘pedagogy of incarnation,’ facilitating an encounter with God and connatural
knowledge within the teacher, will be discussed. The potential of Scripture to fulfill a
teacher’s fundamental human desires and evoke a response from teachers – a
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response offered in liturgical and personal prayer as well as through ongoing
conversion of life – will be examined. The third part of the chapter will argue that
God likewise forms and moves the teacher’s heart in moral formation, so that she
becomes a witness. This part of the argument will begin by contending that moral
formation can engage the heart of a willing teacher. It will assert that moral
formation is most effective when it engages the teacher’s fundamental desires, which
draw her toward God who fulfills them. It will continue by arguing that moral
formation addresses the teacher’s power of the will not by overriding her freedom or
demanding a merely external conformity, but by healing and empowering her
wounded will through God’s grace. Attention will be given to the role of the body in
allowing moral formation to reach the teacher’s heart, especially through the sensible
means of the liturgy and of a prudent mastery of her desires. Following an
exploration of the teaching of the Catholic Church on the relationship of the human
powers of intellect and will, it will be asserted that moral formation both supports
and requires the engagement of the teacher’s intellect. It will be contended that the
witness of the lives of the saints demonstrate God’s power to transform the teacher
into a witness, inspiring the teacher to believe the teachings of the Catholic Church
and respond to God in a free and willing embrace of His commands.
The heart is necessary to transformation
Transformation involves the whole person
The Catholic Church seeks more from teachers than exterior conformity to moral
laws or an ability to recite formulaic answers to doctrinal questions. Catechesi
Tradendae 20 asserts that in order to be put into communion with Jesus482 a teacher
must grow in understanding of the Mystery of Christ and be changed by His grace so
that she grows to think “like” Him, judge “like” Him, act “like” Him. This repetition
of the word “like” reflects God’s call to fallen human beings to allow Him to
transform them little by little into His own likeness,483 which makes them
increasingly effective witnesses. Given that teachers, like all humans, are persons
who are material and spiritual, intellect and will expressed bodily, this
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transformation seems to necessitate touching the whole person of the teacher. This
would include addressing the teacher’s heart.484
The heart, the seat of love: a union of material and spiritual
It seems that the union of the material and spiritual dimensions in the human person
is particularly important to keep in mind when discussing transformation of the
teacher’s heart. The Catholic Church has understood the heart as the “center of [the
teacher’s] being (of [her] understanding and decisions),”485 referring to both the
emotions and the will.486 The emotions, including love, refer to movements of the
sensitive appetite,487 bodily responses to perceived goods,488 and thereby belong to
the teacher’s material realm. The will, one of the teacher’s spiritual powers,489 refers
to her free acts and choices.490 Love denotes both affectivity, which belongs to the
sensitive appetite,491 as well as willed action; it is the “first movement” of both the
will and the sensitive appetite, and always has the good as its object.492 It moves the
teacher to desire the good493 which attracts her.494 God, as the Supreme Good and
source of all good, draws the teacher to Himself and fulfills her desire for good.495
Happiness results when that good is possessed,496 and so the teacher’s desire for
happiness is given by God to impel her to choose the greatest Good, Himself.497
While these desires belong to the teacher’s sensitive appetite, her choices made to
fulfill those desires require acts of her will.498 While the will is not identical to
affectivity, the Church regards both powers as belonging to the heart, in such a way
that the affective dimension of the teacher’s heart moves her to act (or not to act) in
response to good or evil,499 so that the material forms a “passageway” to the
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spiritual.500 The Church insists that a teacher’s moral perfection includes her
sensitive appetite working with her will to strengthen it to choose the good.501 In
other words, the teacher becomes a witness through both her material and spiritual
dimensions – her desires, affections, and her choices for the good – which are
signified by references to her heart.
God is love and touches the heart
According to Scripture and the Tradition of the Catholic Church, God Himself is
love (1 Jn 4:8). As a Trinity of Persons, the Father, Son, and Holy Spirit are an
eternal exchange of love, and all human persons – including teachers – have been
created to share in that dynamic of love that is the very life of the Trinity.502 This life
of love normally begins when the teacher is baptized and God infuses the theological
virtue of love into her, empowering her to love God above all things and her
neighbor as herself. This virtue resides in her heart503 as a fruit of God’s presence
there.504 For a teacher who is in the state of grace,505 God lives and acts in her will
and her affections.506 But acts of the will must be voluntary;507 the teacher will not
authentically witness if she is forced to do so. When the teacher encounters God, He
can “set [her] heart aflame with greater desire,” so that she can progressively love
more and desire more of Him and His goodness.508 He acts in her heart, on her
affections, desires, choices, and becomes “an ‘interior power’ that harmonizes the
hearts of believers with Christ’s heart… ‘so that [she] becomes a witness before the
world to the love of the Father.’”509 Through God’s presence in the teacher’s heart,
He stirs her desire and her will so that she voluntarily cooperates with His work to
form her into His likeness.

See CCC, §1764.
CCC, §1770.
502 CCC, §221.
503 CCC, §1853.
504 See CCC, §1832.
505 As explained in CCC, §1861, a person who is in a “state of grace” possesses sanctifying grace. A
person who has lost sanctifying grace through mortal sin, or an unbaptized person who has never been
given sanctifying grace, would be considered “not in a state of grace.”
506 Granados, “Taste and See,” 295.
507 ST, I, q. 82, a. 1.
508 See CT, §72.
509 ET, §45.
500
501

87

It is worth noting here that the Catholic Church teaches that only God can stir the
teacher’s heart in this way; the human catechist cannot. The role of the catechist is to
“create the right conditions so that God Himself may act in the heart of the”510
teacher. These conditions, and their possible effect on the teacher being formed, are
explored below.
God forms and moves the teachers’ heart through Scripture
Inspired by the Holy Spirit
According to the teaching of the Church, it is through the Holy Spirit that Scripture
engages the teacher’s heart (both affectivity and will). Inspired by the Holy Spirit511
and written down for our instruction (1 Cor 10:11), Scripture not only instructs the
teacher but empowers her to keep those instructions, the moral law which it conveys.
Scripture and the traditional teaching of the Catholic Church indicate that the moral
law of the New Covenant is the “law of the Spirit” (cf. Rom 8:2), whereby the grace
of the Holy Spirit stirs the teacher’s passions and strengthens her will to keep His
commands. Because Scripture is a vehicle for the Holy Spirit to move the teacher’s
heart, it seems important that teacher formation programs make frequent use of
Scripture.
A pedagogy of incarnation
Scripture can also be considered a pedagogy of incarnation. Catholic Church
teaching maintains that because of it is inspired by the Holy Spirit,512 Scripture is the
very Word of God.513 God speaks to human persons in Scripture, in words that they
can perceive and comprehend. This communication is analogous to the
Incarnation:514 Jesus is the Word of God made Flesh, visible and perceptible in His
embodied human nature, and Scripture puts God’s words in visible and perceptible
form so that embodied humans can learn about Him and encounter Him. Pope
Benedict XVI explains, “The divine Word is truly expressed in human words,”515
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indicating that Jesus is revealed and communicated through the words of Scripture.
But Scripture is not merely a human recording of a general message from God; the
Catholic Church also maintains that God authored Scripture with the cooperation and
co-authorship of humans.516 We see from all this that God has, in a certain sense,
incarnated His word: through the power of the Holy Spirit working through the
writings of particular men, those writings make His message – and even His very self
– perceptible to human senses.
Facilitates an encounter with God that engages communal nature
Because of this incarnational quality of Scripture, because God made Himself
perceptible to human persons through Scripture, the Catholic Church has
traditionally held that all humans, and thus the teacher, can encounter God
Himself in and through Scripture.517 The apostle John testified that He saw,
heard, touched God Himself, and his inspired testimony is perceptible through
Scripture, so that readers may also have fellowship with Him (1 John 1:1-4).
John uses the Greek word koinonia, translated as “fellowship” or
“participation,”518 indicating “a close relationship, an intimacy with God, a
communion, and a covenant.”519 John’s written testimony of his experience was
seemingly intended not merely to tell others about Jesus, but to facilitate the
audience’s intimate communion in the Trinitarian life, a communion that of
necessity requires an encounter. What is true of John’s testimony specifically can
be extended to all of Scripture, since: “Ad intra, this Word is the second divine
Person.”520 If this is so, then the serious reading of this Word involves a meeting
with that Person: “With God’s help, the reading of the Bible will…be for us an
encounter with the living God.”521 Evidently, God makes it possible for
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embodied beings to encounter Him through the bodily act of reading or hearing
Him speak to them through the Scriptures in a way analogous to the bodily
encounter with Him in the Eucharist.522 Unlike any other book, Scripture – the
Word of God – gives teachers an encounter with God. Teachers’ communal
nature (as human persons) indicates that the incorporation of Scripture into a
formation program for teachers is important to creating favorable conditions for
teachers to encounter and enjoy communion with God.523
Facilitates connatural knowledge
The “participation” indicated by John’s epistle suggests a connatural knowledge –
knowing God through union with Him. This knowledge through participation occurs
repeatedly in Scripture,524 as seen in the stories of encounter between God and
humans, in which God is instructing His people in the encounter.525 Through these
encounters, the people of Scripture came not merely to know about God, but to
actually know God through their experience of Him acting in their lives. The
people’s knowledge of God “is not merely speculative but is experiential….Israel has
not come to an idea about God; rather, Israel has encountered the Person who is alive
and at work in history.”526 The knowledge Israel gained by experiential participation
applies to people through the ages (1 Corinthians 10:11) and remains “permanently
valuable” for all humans.527 Evidently, God gave these encounters to His people in
Scripture to offer contemporary human beings a similarly unitive and instructive
encounter through the written Scriptural record of those ancient events. Therefore,
teachers can come to know God in the unitive encounter with Him that takes place
by reading the Scriptures, especially the Gospels.528
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Evokes a prayer response
By facilitating this encounter between God and man, reading Scripture seems to
prompt teachers’ response of believing in God and speaking to Him in prayer. This
response to God’s word in the scriptural encounter forms the dialogue that is
prayer:529 “We speak to Him when we pray; we hear Him when we read the divine
saying.”530 In Scripture, God invites teachers into a conversation with Him and
teaches them how to carry on that conversation.531 Through this conversation, the
teacher comes not just to know about God, but to know God.532 The Church therefore
guides teachers (and all her members) in this discourse, teaching them to listen and
to respond in conversation with God. Praying with Scripture holds a certain pride of
place in this interchange, particularly in the form of lectio divina, which Pope
Benedict XVI says “is truly ‘capable of…bringing about an encounter with Christ,
the living word of God.’”533 Such an encounter does not, it seems, leave the teacher
unchanged, but prompts a faith response; when read in and with the Church,
Scripture leads the teacher to find the truth that God is teaching in it, in a way that
moves her to respond to Him in faith.534 This indicates that a formation program for
teachers is more effective if it includes instruction in and opportunity for praying
with Scripture.535
Inseparable from the liturgy
The Catholic Church teaches, however, that the Scriptural encounter with God is
mediated through the Church: it is inseparable from the liturgy and must be
interpreted in light of the Church.536 Because the liturgy is the “privileged place for
the prayerful reading of sacred Scripture,”537 and a “warm and living knowledge of
Scripture” nourishes both the liturgical life and the moral life,538 then the liturgy,
Scripture, the moral life, and the teaching of the Church are inseparable and
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organically unified. The encounter with God in Scripture evidently enriches the
teacher’s liturgical life, strengthens her moral resolve, and deepens her understanding
of Church teaching, even as the liturgical encounter does the same. An integral
teacher formation program would maximize its effectiveness by incorporating all of
these elements in an organically unified way.539
Fulfills desires of the human heart
The encounter with God in Scripture can, it seems, move and transform the teacher’s
heart, fulfilling the desires given by God to every person.540 St. Bonaventure
testifies:
The end or fruit of Holy Scripture is…the fullness of eternal happiness. These
Writings which contain the words of eternal life were written not only that we
might believe in, but also that we might possess, that everlasting life, in
which we shall see, and love, and be fulfilled of all we desire.541
As previously discussed, these desires for goodness, happiness, and love are
intertwined and fulfilled in God. The resurrection appearance of Jesus to the
disciples on the road to Emmaus illustrates this. The two disciples describe the effect
of Jesus’ words to them, dejected as they were after Jesus’ death: “Were not our
hearts burning [within us] while He spoke to us on the way and opened the
Scriptures to us” (Luke 24:32). They describe hearts that are moved by their
encounter with Jesus, as Jesus responded in His word to their deepest yearnings. This
effect, a disciple’s heart-response to Jesus’ word, typifies Scripture’s effect on
humans, including teachers: “It arouses [her], invigorates [her], and opens up a
horizon exceeding all human limitations.”542 In stirring the teacher’s affectivity and
moving her heart, Scripture also opens her heart to receive truth, especially truth
about the good. Bonaventure observed:
Our affections are moved more strongly by examples than by mere
argumentation, by promised rewards than by reasoning, by devotion than by
dogma. That is why the Scriptures were not to proceed by way of definition,
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analysis, and synthesis in order to prove the properties of some subject
matter….For instance, were a man to remain unmoved by a command or a
prohibition, he might perhaps be moved by a concrete example…thereby
obtaining the grace that would guide him in the practice of virtue.543
Through the movement of the heart that results from the encounter with God in
Scripture, the teacher is opened to receive the truth of its message, finding in it the
fulfillment of her heart’s desires. An integral formation program for teachers, then,
could more effectively move their hearts by following Jesus’ example of using
Scripture to communicate the truths of the Faith.544
Evokes a response of conversion
The teacher’s affective response to an encounter with Christ seemingly entails
conversion: progressive change to become more like Him who is all good.545
Repeated and ongoing encounters with Christ by any means, including Scripture,
help the teacher to know Him better and thereby facilitate trust in God’s wise and
loving direction for her life.546 A teacher’s prayerful reading of Scripture inclines her
heart to love and desire the good (and to develop an aversion to that which is not
good). 547 This affective inclination can strengthen her will and impel her to “think
like Him, judge like Him, to act in conformity with His commandments, and to hope
as He invites us to.”548 As God’s Word, Scripture “summons things into being out of
nothing…[and] is an eventful, creative, and effective divine deed-word…[that]
brings about what it utters and creates new realities.”549 This highlights Scripture’s
power to convert and transform. Thus the teacher’s encounter with God in Scripture
can evoke or even create the ability to “trust in the Lord with all [her] heart”
(Proverbs 3:5), confident that God will fulfill her deepest desires. Empowered by
God in the Scriptural encounter to trust His instructions, and recognizing those
instructions as a plan to fulfill her desires, the teacher is prompted to assent and to
make moral choices that are in greater conformity with the life and teaching of
Christ. But the Catholic Church is clear that this assent requires “the interior help of
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the Holy Spirit who moves the heart and converts it to God, who opens the eyes of
the mind and makes it easy for all to accept and believe the truth.”550 For teachers to
be formed as witnesses who embrace and live the Catholic Faith in word and action
(rather than merely paying lip-service to the teachings of the Church), a prayerful
reading of Scripture can create the conditions for encountering God and receiving the
Holy Spirit’s formation of their hearts.
The necessity of prayerful reading of Scripture
From the foregoing, it is clear that because of the formative encounter that takes
place through Scripture, the prayerful reading of Scripture is indispensable to the
formation of teachers. The General Directory for Catechesis insists upon it as “the
very soul” of formation for catechists and adults,551 insisting that catechesis “must
introduce adults to a faith-filled reading of Sacred Scripture and the practice of
prayer.”552 Teachers in particular, whose mission is to form students into disciples by
the witness of their lives, need to be put into communion with Jesus through
“assiduous contact with the [Scriptural] texts themselves.”553 If Scripture gives
teachers an encounter with God, instructs them about who God is and how He wants
them to live, prompts their hearts to trust Him and His promises to fulfill their
deepest desires, and strengthens their wills to choose as He wants them to, then
Scripture has the potential to form the heart of the teacher. Through this formation,
the teacher can be “changed by the working of grace into a new creature,”554 so that
by word and action she more fully reflects and communicates God to the students she
teaches, thus helping them to become disciples.
God forms and moves the teacher’s heart in moral formation, so that she
becomes a witness
Fruitful moral formation engages the heart of a willing teacher
It would seem that teachers’ moral formation, the formation of their hearts in
goodness, would be most fruitful when it engages their desires for love,555 for
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goodness,556 and for happiness.557 According to Aquinas, love is a “unitive force”558
which brings God who is Love and the teacher who loves Him into communio.
Recalling that, due to their communal nature, teachers are taught by God more by
encounters with Him than by abstract or theoretical instruction, then a teacher’s
desire for love would seem to attract her to that formative communio. Jesus indicates
that the teacher who loves Him will demonstrate her love by keeping His commands
(cf. Jn 14:15), but His apostle John clarifies that the teacher must receive God’s love
for her before she can love (cf. 1 John 4:19). It seems that teachers’ desire for love
and communion with God who is Love prompts them to become like the One they
love, so that the teacher is moved to conform her life more deeply to Christ’s own,
and to witness to her students about the power of God at work in her. Her witness
reveals that “life according to the natural law is…the ethical fruit of that personal
encounter [with Jesus Christ].”559 Conversely, “the one who does not love has no
reason for keeping the commandments,"560 and so the teacher whose desire for love
has not been engaged and directed toward God as the fulfillment of her desire is
unlikely to be an effective witness.
Moreover, this communio between God and the teacher can engage other
fundamental desires of her heart. God Himself is the ultimate good she desires,561
and encounters with Him stir love in her sensitive appetite and concomitantly prompt
a movement of her will toward God the Good. 562 Her desire for happiness is fulfilled
as she experiences joy in possessing the Good she receives.563 These fundamental
desires seem to open the teacher to God’s presence and activity, giving God “space
for operation” in her heart.564 In other words, when the teacher encounters God, His
love, and His goodness, He can stir affective love for Him and move her to direct her
will to follow Him and His commands. She wants to know where He is going (John
13:36), and wants to follow Him there. For a teacher to witness in a specifically
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Christian way, she needs encounters with God that incline her heart toward the good,
rather than merely living according to a kind of philosophy of life.565 Her formation,
then, will be most effective when it outlines “any moral and religious obligation on
[her] part” as a response to God who fulfills her heart’s desires, because He alone is
can fulfill her infinite desires.566 When she realizes that the moral life is a
“participation in the life and love of the Trinity,”567 she will be more receptive to
moral formation that shows her how to become progressively more like Him and to
make Him known in her behavior.
The foregoing seems to clearly indicate that the Catholic Church does not demand a
moralistic or legalistic witness from teachers, but a witness that flows from the heart.
Because the demands of the Gospel go beyond the capabilities of the teacher’s fallen
nature,568 traditional Church teaching indicates that the Christian life is not one in
which the Christian teacher conforms to the moral precepts of the Church by sheer
act of her will.569 Nevertheless, there are those who attempt to reduce Church
teaching and being Christian to flawless conformity to an ethical code, thereby
divorcing the will from affectivity.570 Cardinal Ratzinger argues that this hyperemphasis on the will over affectivity leads to something less than fruitful Christian
witness:
By means of a tough and rigorous system of religious practices, by means of
prayers and actions, they want to create for themselves a right to blessedness.
What they lack is the humility essential to any love – the humility to be able
to receive what we are given over and above what we have deserved and
achieved. The denial of hope in favor of security that we are faced with here
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rests on the inability to bear the tension of waiting for what is to come and to
abandon oneself to God’s goodness. This kind of Pelagianism is thus an
apostasy from love and from hope but also at the profoundest level from faith
too….The core of this Pelagianism is a religion without love that in this way
degenerates into a sad and miserable caricature of religion.571
Ironically, the teacher with a moralistic or legalistic understanding of Church
teaching misses out on the very fulfillment of her desires that she pursues so
ardently, and her witness is thereby inhibited. By contrast, the fulfillment of the
teacher’s desires is found in God’s promises, over and above “the merits we may
acquire by our own strength in adhering to the observances of the Law.”572 This
seems consonant with Pieper’s lament that “Herculean” efforts to conform to the
Church’s moral teachings on human power alone without recourse to God’s grace
could result in the hardening of her heart and the suffocation of her desire for Him.573
Faith formation, then, will more fruitfully facilitate a teacher’s lived witness when it
links God’s grace with the integrated power of the teacher’s will and desire to live
out the Church’s moral teaching, rather than stressing her merely exterior conformity
to a moral code.574
The Catholic Church teaches that sin wounds the teacher’s heart – misdirecting her
desires in addition to weakening her will. Sin – both original and personal – does not
change the teacher’s fundamental desires but does make it more difficult for her to
know, do, or even be drawn to the good which truly fulfills those desires.575 Sin
separates the teacher from God,576 her ultimate Good and fulfillment,577 and sin can
also diminish her desire for that which is truly good since it disorders her passions.578
Evidently, sin hinders the teacher’s ability to experience affective encounters with
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God,579 and can also hinder the effects of such encounters in the teacher. Teachers
need “to discover that God alone responds to the yearning present in the heart of
every man and woman”580 so that she can direct her desires toward Him and seek His
help overcoming her sinful tendencies. Through His grace, “the active presence of
the Holy Spirit in us,”581 the teacher’s heart – both her sensitive appetite and her will
– can be transformed so that she can resist sin and remain in union with Him whom
she loves.582
According to the Catholic Church, liturgy is indispensable for communicating the
grace that can properly redirect the teacher’s desires. Obtaining their power from the
Cross, each sacrament can effect both exterior conformity to the law and interior
transformation into witnesses of Christ, so that the teacher can be empowered to
faithfully keep God’s commands, regardless of how difficult it may be.583 The
sacraments, especially the Eucharist, are an “inexhaustible source of holiness” for the
teacher because in them she participates in God’s love and is empowered to live out
His love in every detail of her own life.584 In the liturgical encounter with God, the
teacher receives the love that fulfills her deepest desires and is empowered to
respond by imitating Him who loves her. The moral life then becomes “the joy-filled
discovery of love at work in the hearts of [teachers] who accept the Lord's gift,
abandon themselves to Him and thus find true freedom.”585 The teacher can then
experience “a heartfelt yearning to respond to the Lord's love with [her] whole
being,” even as she recognizes her incapability of doing so on her own power.586
Recognition of her weakness prompts her to repeatedly return to the liturgy, seeking
the encounter with the Lord as a remedy for sin. The liturgy may also intensify the
teacher’s desire to conform her life to Jesus’ teachings, precisely out of love for this
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Jesus whose love the teacher has experienced.587 Ultimately, the teacher’s most
fundamental desires are fulfilled by God through the liturgical encounter588 and bring
about the response of love described by Jesus: “If you love me, keep my commands”
(Jn 14:15). Because of the profound influence on the teacher’s heart and lived
witness, integral teacher formation would do well to provide teachers with
opportunities for encounters with Jesus in the liturgy.589
None of these efforts will be effective, however, if the teacher is not willing and
receptive. The Catholic Church teaches that “by free will, [the teacher] is capable of
directing [herself] toward [her] true good,”590 but freedom implies the possibility of
choosing a direction that is not truly good. From the foregoing, it seems reasonable
to conclude that God wants teachers to keep the commands as a loving response to
His love. While computers and robots can be programmed to execute their makers’
commands, the freedom God gives to the teacher (and to all humans)591 permits her
to accept or to reject God and His commands.592 God offers His grace, but He wants
the teacher’s free choice to cooperate with it.593 Such a free response is a
demonstration of the teacher’s love for God594 and offers a powerful witness to her
students who see that her conformity to the moral code is genuine and heartfelt,
rather than merely external compliance.
Moral formation demands an integrated approach
Because of the profound union of the material and the spiritual in all human persons,
it would seem that moral formation will be most effective if it takes an integrated
approach, beginning with the body.595 As has been previously discussed, the
communication of grace in the teacher’s willing participation in the liturgy takes
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place through sensate liturgical signs. The teacher’s fundamental desires are a
manifestation of her sensitive appetite. As a further means of reaching the teacher’s
heart through her body, it might be noted that the potential of an encounter with God
to engage the desires of the heart seems to be greater when the teacher possesses
some degree of self-discipline. Because “self-discipline often requires the capacity to
overcome the insistent demands of the body,” it provides “indispensable support”
when the teacher realizes that responding to God’s love requires her to keep
commands she finds difficult.596 Evidently, the greater the teacher’s mastery of her
body, the more her body can assist her in loving conformity to God’s commands.
Therefore, teachers are likely to benefit from instruction, encouragement, and
exercise of self-denial as a means to the end of responding to God in love.
Encounters with God that foster communio appear to move the teacher’s heart so that
she experiences a “sympathetic participation” in Trinitarian life and thereby becomes
more receptive to moral and doctrinal instruction. It seems that encounters with the
Persons of the Trinity allow the teacher to “hear” God’s voice speaking to her.597
Servais Pinckaers calls this a kind of “spiritual instinct,” and argues that Aquinas
rooted this instinct in the gifts of the Holy Spirit598 which are communicated in a
particular way in Baptism and Confirmation.599 With these gifts, the teacher “is
perfected to obey readily the Holy Spirit”600 by “dispos[ing] all the powers of the
soul to be amenable to the Divine motion.”601 It seems to be in this way that the Holy
Spirit acts on the teacher’s heart and desires, becoming that “’interior power’ that
harmonizes” the teacher’s heart with God’s own heart.602 This “interior impulse”
from God seems to foster a receptivity in the teacher that allows her to accept moral
Gerard O’Shea, Educating in Christ: A Practical Handbook for Developing the Catholic Faith
from Childhood to Adolescence (Brooklyn, NY: Angelico Press, 2018), 96. See also CCC, §2043,
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reason, and to bring all of our lower faculties into greater subjection to the higher.”
597 Jesus seems to speak of this when He says of Himself, “The sheep follow Him, for they know His
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formation603 with her full freedom,604 resulting in “inclinations toward truth and
good”605 that witness to her students. Francis de Sales indicates that inclinations such
as these are “the laws of His love” and that following them fulfills the teacher’s
desire for happiness even in this life.606 However, according to Catholic Church
teaching, not every interior impulse is of God, and so discernment is needed to
determine if an inclination is in fact from Him. This discernment is largely informed
by a knowledge of Catholic doctrine. The Catholic Church teaches that God cannot
contradict Himself, and so He will not “speak” to teachers anything contrary to what
He has said in Scripture and Church teaching. Clearly, teachers need instruction
about what God has said in Scripture and Church teaching, in order to assess whether
what they “hear” is in fact from God. But they appear to need first to be disposed to
receive this instruction through God’s initiative in encounters with Him.607
This “sympathetic participation” in Trinitarian life is facilitating connatural
knowledge within the teacher, an understanding of God arising out of an integrated
encounter with Him, and encounter that involves every dimension of her person:
material and spiritual, intellect, will, senses and affectivity. Her bodily encounter
with God stirs her emotions and disposes her will in such a way that informs her
intellect, granting her this connatural knowledge. Rather than focusing on the
discursive intellect alone, Aquinas argued that there is an interpenetration of intellect
and will: a teacher’s will can move her intellect by causing it to seek and conform to
the truth, which is good, while her intellect can move her will by presenting the truth,
which is good, to her will.608 In other words, a teacher’s intellect and will move each
other, and consequently her faith formation will be more effective if it addresses both
in an integrated way. It seems that while moral formation requires instruction in
moral reasoning (an exercise of the intellect), such instruction will be insufficient for
forming the teacher into a fruitful witness unless it addresses the teacher’s whole
integrated person.609
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Yet connatural knowledge does seem to require human instruction that presents
Jesus’ commands to the mind, through the senses. Such instruction can show
teachers the good they truly desire and help them develop their ability to evaluate an
action’s authenticity as a response to God’s love. Communicating to teachers the
three components of a moral act (its object, intention, and circumstances610) and
demonstrating that a morally good act requires that all three components be good611
engages their intellect. Assisted by the “Spirit of Truth”612 in the context of their
relationship with Jesus, teachers are thereby given the necessary means to allow
Jesus’ commands to permeate their whole being, fostering in them “a ‘thinking-with’
that occurs when ‘being-with.’”613 The alternative of merely memorizing a body of
knowledge apart from the context of communio will be unlikely to transform them
“to think like Him, to judge like Him, to act in conformity with His commandments,
and to hope as He invites us to.”614
The Catholic Church has traditionally taught that sin darkens the mind, which will
impact the will.615 Each teacher’s intellect seeks the truth, but “that search is prone to
error” due to the Fall.616 The Church’s moral teaching provides the intellect with
Gospel “promises of happiness and of the joy of God”617 and shows teachers how to
fulfill their desire for happiness618 so that the intellect can move the will to choose
the good presented to it by the intellect. However, even if the teacher arrives at the
truth, she “may clearly understand the importance and significance of the moral
norms and yet fail to follow them” since the human will is weakened.619 Clearly, the
teacher needs instruction in the moral teachings of the Church, but in a way that
addresses both her intellect and her will, since the two move one another.
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The New Law offers integral formation
The New Law, the grace of the Holy Spirit, 620 is “inscribed by the Holy Spirit in the
heart of” the believing teacher,621 enlightening her intellect and empowering her will
which were wounded by original sin. Teachers need law to enlighten their darkened
intellects, but the limitation of the Old Law is that it “reveals sin but does not heal
it;” 622 it “does not of itself give the strength, the grace of the Spirit, to fulfill it.”623
But the Holy Spirit acting in the teacher prompts her desire to respond to His love by
keeping His commands,624 without deteriorating into the moralism or legalism
cautioned against by Ratzinger above. Pope John Paul II described those who are
“impelled by love” and live by this New Law as “feel[ing] an interior urge — a
genuine ‘necessity’ and no longer a form of coercion — not to stop at the minimum
demands of the Law, but to live them in their ‘fullness’.”625 This “urge” to adhere to
God’s commands “in their fullness” suggests the workings of connatural knowledge,
of a spiritual instinct by which the teacher chooses to generously follow the
promptings of the Holy Spirit. However, as has been acknowledged, God leaves the
teacher free to accept or to reject His promptings.626 It must be acknowledged that no
means of formation guarantees that the teacher will respond to God by accepting His
grace to conform to moral teaching. Rather, teacher formation creates conditions that
are likely to facilitate formative encounters between God and the teacher, wherein
He gives her His grace, thereby encouraging her free response.627
An integrated response
From the foregoing, it seems that the teacher’s loving response to God’s love is
demonstrated through a freely chosen faithfulness to the moral law628 that demands
the engagement of every dimension of the teacher’s personhood. The teacher
exercises her free will to conform her bodily words and actions to the moral code.
Exercises of her will may be motivated by movements of her affections, a dimension
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of her sense appetite. The moral law enlightens the teacher’s darkened intellect so
that she can know how to exercise her will. The theological virtue of love is a gift of
God that strengthens both intellect and will. While only God actually removes sin,
the teacher’s free response to His love by faithfulness to the moral law seems to
address the obstacle that sin presents to her encounter and union with God. And if sin
hinders the teacher’s encounter with God, it would seem that, by contrast, grace and
responsiveness to grace would lead to her deeper communion with Him, thereby
transforming her into a witness. This transformation is a work of God with the
teacher’s willing (and possibly affective) response to Love.
Ultimately, the teacher’s response of love is one of communio, because her actions
respond to the Persons of the Trinity. This communio is especially evident in her
prayer, both liturgical629 and personal.630 In prayer, the Holy Spirit engages the
teacher’s communal nature by fostering her communion with the Trinitarian God631
as she opens her heart to Him as to a close friend.632 The love which she receives
from God in her encounters with Him becomes an impetus for her prayer and her
moral faithfulness. Thus, in addition to presenting explanations of the Church’s
moral teachings in the context of God’s love, an integral formation of teachers seems
to call for opportunities for them to open their hearts to Him in prayer. This prayerful
encounter thereby has the potential to evoke from them a response of love.633
God engages the whole person through moral formation – an organic integration
It seems, then, that in order for the teacher to be an authentic witness who lives the
‘fullness’ of Jesus’ teaching, she needs a grace-giving encounter with God, so that
God can fill her heart with His love and move her heart toward that which is truly
good, as articulated by the moral law.634 Such an encounter appears to empower the
cooperative teacher to live a moral life,635 faithfully keeping commandments
impossible to keep on human power alone, which consequently leads to a deeper and
more loving communion between her and God. The New Law of the Spirit,
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especially communicated through the liturgy, empowers the teacher to love, which is
demonstrated by her keeping Jesus’ commandments (John 14:15) and leads her to a
deeper and more loving union with Him.636 Such a union, far from being merely
exterior conformity to a code of conduct, brings about an interior likeness to the One
who is Love and loved, resulting in external actions that manifest that love.637
Interior transformation, rather than exterior conformity alone, bears the fruit of
making disciples. Interior transformation reveals and manifests itself in exterior
action, faith working through love,638 and this exterior action bears the kind of
witness that attracts others to Christ.
The saints are an excellent example of this witness, who can inspire teachers to open
themselves to the progressive transformation that God’s grace provides. Living by
the grace of the Holy Spirit transforms a person from within so that she genuinely
desires to reflect God in her thoughts, attitudes, and actions.639 The example
provided by this witness shows others that it is possible to live the moral law and to
experience genuine happiness in doing so. For this reason, it seems reasonable to use
examples of the saints to show teachers how they, like the saints before them, can
likewise be transformed beyond what would be possible on their own power.640
Saints “have been attracted by the love and goodness of God, [and] participate in that
same drawing of all things into divine joy.”641 The saint’s joyful imaging of God,
seen in her generous (rather than minimalistic, grudging, or legalistic) living of the
moral law, inspires teachers who are likewise seeking joy and prompts them to
investigate and adopt the cause of the saint’s joy.642 While spoken testimony and
external conformity to the moral law are certainly valuable witness, the evident,
progressive, and interior transformation of the saint’s heart can help teachers
surrender to the transforming power of God’s word in their own lives643 so that they
themselves become living icons of God. In this way the teacher becomes an
effective authentic witness who draws her students to Christ by her love and joy,
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giving credible evidence that Catholic teaching is more than a list of doctrines to be
memorized, but a way of life that fulfills fundamental human desires.644 Without
such a witness engaging their bodies, hearts, and minds, students “may begin to
regard Christian behavior as an impossible ideal”645 and never come to maturity in
their baptismal call, which is the very mission of the Catholic Church and school.
Conclusion
The raison d’etre of a Catholic school is to make disciples of each new generation.
The teacher witnesses to the students about the joy of the Gospel message, showing
students “how effective God’s word can be in those who receive it.”646 This witness
is so vital to the mission of the Catholic school that the Church holds:
The nobility of the task to which teachers are called demands that, in
imitation of Christ, the only Teacher, they reveal the Christian message not
only by word but also by every gesture of their behavior. This is what makes
the difference between a school whose education is permeated by the
Christian spirit and one in which religion is only regarded as an academic
subject like any other.647
According to the Church, the teacher is the one who ensures that the school fulfills
its Catholic mission. The teacher does so through her own personal witness, in which
her interior transformation is expressed in both word and action.
Because of this critical role teachers play in carrying out the Catholic school mission,
the Church calls for their “formation of the heart” in which they are “led to the
encounter with God in Christ which awakens their love” and transforms their
teaching into an expression of their faith acting in love.648 According to the Catholic
Church, encounters with the Lord Jesus are crucial to teachers’ formation. These
encounters stir, respond to, and fulfill the fundamental desires of every human heart.
Through these encounters, God moves the teacher to respond to His call by the grace
of the Holy Spirit. A teacher’s deepest desires of the heart are fulfilled when she
encounters the Lord Jesus, hears His word, and freely cooperates with the grace
Ibid.
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given through that word. Pope Benedict XVI identified “the secret of true joy:
‘Blessed rather are those who hear the word of God and obey it!’”649 Teachers who
are happy provoke their students to ask, “How can you be so happy?” In seeking the
teacher’s secret to happiness, the students encounter Jesus. In this way, the teacher
serves as an authentic and effective witness.
It is fitting to recall circumincession from the previous chapter – a unity can never be
divided even if distinctions within the unity are acknowledged. This perichoretic
dynamic has earlier been applied to the Persons of the Trinity, the structure of the
human person as body, heart, and mind, the faculties of human memory, will, and
intellect, and the theological virtues. It now appears that the formation of the teacher,
as a human person, involves a similar unity and integration. Formation efforts that
touch the body, such as beauty and liturgy, have the potential to engage the sensitive
appetite of the teacher’s heart as well as her will and her intellect. Engaging the
teacher’s heart through Scripture seems to engage her bodily dimension as the
teacher receives Scripture through her senses, and an intellectual dimension as her
mind is instructed, even as her heart’s desires are stirred and her will is strengthened
by God’s speaking to her. Engaging the teacher’s will through moral formation
requires presenting moral instruction to her intellect, but also engaging her
communal nature by putting her in direct communion with God in the liturgy to
empower her to keep those same instructions, and stirring her love for Him so that
she wants to be like Him and keep His commands. In short, the formation of teachers
as authentic witnesses appears to demand an integration of methods that target each
dimension of the teacher’s human nature, having a kind of ripple effect on the other
dimensions. Failing to integrate these methods risks leaving one or more dimensions
of the teacher’s human nature unaddressed or stunted in its formation, potentially
diminishing the power of her witness. This is a particular risk in a school, with its
focus on intellectual formation, where the temptation can be to “teach to the test”
without addressing the desires of the human heart or the learner’s will to embrace the
teachings. For this reason, it seems best to provide intellectual formation with all the
necessary supports of methods that target body and heart. With these supports
acknowledged, we turn our attention to forming a teacher’s mind.
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Chapter 6: Informing the Mind
“I can’t get all that sort of thing out of my mind, quite –
Death, Judgment, Heaven, Hell, Nanny Hawkins, and the catechism.
It becomes part of oneself, if they give it one early enough.”
-Julia, Brideshead Revisited650
Introduction
Pope Francis has said, “Each of us comes to the light because of love, and each of us
is called to love in order to remain in the light.”651 He echoes Aquinas’ view that the
teacher (like all human beings) must be moved by her will to seek and find the truth,
which her intellect then uses to empower her will to live according to the truth she
has received. The integration of intellect and will, expressed bodily in human
persons, seems to indicate that efforts to inform the teacher’s mind about the truths
of the Faith require concomitant efforts to form body and heart in order to be
effective. Nevertheless, the teacher’s mind cannot be neglected if she is to be a
fruitful witness to her students in Catholic schools.
This chapter will argue that teachers are formed as witnesses when they encounter
God the True in reasoned explanations of the Faith. It will begin by examining the
Catholic Church’s teaching on the existence of objective truth, the desire that the
human intellect has for knowing that truth, and that God is Truth and the Source of
all truth. It will then examine the integrated ways by which teachers, as human
persons, come to know the truth. It will contend that bodily experience informs the
teacher’s intellect, necessitating her reasoned reflection on her experience. It will
argue that the Church guides her reasoned reflection by offering material
propositions that communicate the truth God has revealed, as well as by giving the
virtue of faith by which the teacher’s reason can know more than it could without
that virtue. It will also contend that the Church gives the teacher grace to heal the
wounds of sin to the intellect and will, so that she can participate in God’s life and
thereby know more than she could by reason alone. It will argue that the witness of a
trusted guide also brings teachers to know the truth. Next, the chapter will argue that
650
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teachers’ knowledge of the truth will prompt a response of faith. This response will
be argued to be one of “real” rather than “notional” assent, prompting the teacher to
entrust herself to God through prayer. Finally, the chapter will propose ways and
means of explaining the Faith in such a way as to prompt real assent. These means
will address the whole integrated person of the teacher, engaging body, heart, and
mind through reasoned explanations of beauty, liturgy, Scripture, and the moral and
doctrinal teachings of the Church.
The nature of objective truth
Objective truth exists
In his encyclical Fides et Ratio, Pope John Paul II acknowledged the current milieu
which questions the existence of objective truth.652 This skepticism especially
permeates people’s attitude toward truth in the realm of faith and revelation, leading
to doubts about God’s existence and His identity,653 and to the sense that “each point
of view [is] of equal value and deserv[es] equal respect.”654 The belief that there is
no objective truth yields the consequent belief that there is no objective morality,655
no objective meaning of the ritual liturgical words and actions, no objective
understanding of Scripture, and no objective religious teaching which can be
confidently believed. Many teachers, living in this milieu,656 have absorbed this
relativistic mentality, which hinders their own faith and consequently their ability to
witness to their students. Pope John Paul called for Catholic education in America to
“restore…the conviction that human beings can grasp the truth of things, and, in
grasping that truth, can know their duties to God, to themselves and their
neighbors.”657 Without the realization that objective truth exists and applies to the
spiritual realm as well as the material, teachers will be unlikely to recognize the call
to change their lives to conform to that truth and will not be able to be the witnesses
that Catholic schools need.
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The Catholic Church repeatedly makes clear that objective truth exists, and that it
extends to realities about God and faith just as much as it applies to the material
world.658 Furthermore, the Catholic Church teaches that “God is the source of all
truth.”659 Since God can “neither deceive nor be deceived,”660 the truth revealed by
Jesus is “absolute truth.”661 Because of the extensive implications, it seems essential
when forming teachers as witnesses to explain why it is reasonable to believe in
objective truth, especially the objective truth of God’s revelation about Himself.
Teachers desire truth
The Catholic Church’s anthropology shows that human beings are made to seek the
truth.662 Teachers, like all human beings, desire to know the meaning of their lives,
and they want to know their search reveals an answer that is true.663 The human
intellect, given by God as an analogical participation in His own intellect,664 not only
makes it possible for teachers to discover truth,665 but it compels them to do so.666
The human mind and heart long for truth, beauty, and goodness, and God’s
Revelation, which is true, beautiful, and good, “feed[s] the heart’s longing with evergreater desire and excit[es] the intellect’s energies by stirring mind and heart” and
drawing the teacher to God.667 The nature of teaching self-evidently calls for teachers
to desire truth so that they can impart it to their students; for teachers in Catholic
schools to fulfill their role as witnesses, they need their thirst for truth satisfied by a
reasoned explanation of the Faith, while at the same time realizing there will always
be more to know about God.
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Truth is a Person
But according to Catholic teaching, truth is not merely a series of propositions, but
God Himself.668 Jesus Himself attested to this (Jn 8:36, 14:6). He reveals truth, most
especially truth about Himself,669 but He does not claim simply to have the truth, He
explicitly states that He is the Truth. In saying this, He indicates that Truth is a
Person, and that in hearing the truth humans can encounter Him and truly know Him.
The human mind seeks the truth670 and humans desire communion with other
persons; a teacher’s desire for truth and intimacy with a trustworthy person671 can
impel her toward a communion with God the True that satisfies her desires.672 In her
encounters with God that foster this communion, the teacher receives His grace and
“true and coherent knowledge of the Triune God.”673 The truth and grace which God
imparts, through the Church, evidently draws teachers into a participatory sharing in
His life and an ever-deeper understanding of Him. From this understanding, her
witness flows.
Truth is a way of encountering God, engaging teachers’ communal nature
Because truth is a Person, teachers can encounter that Person in teaching and
learning truth, including truths the Catholic Church proposes for belief.674 The
Church’s doctrinal propositions teach the truth about God, as He has truly revealed
Himself.675 Knowing the truth about another person is essential to authentic
relationship even between human persons; knowing the truth about God seems
likewise necessary to nurturing teachers’ communion with God.676 God wants to be
known, and so He reveals Himself in encounters677 which engage teachers’ intellect
and communal nature. Explanations of any of the ways that God has given to
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promote communio with Him – beauty, liturgy, Scripture, moral living, and the truths
He has revealed – can likewise give encounters with Him, because “access to the
truth enables access to God.”678 Consequently, it seems essential that teachers have
the doctrines of the Faith presented and explained to them.679
Further, because of the principle that “truth cannot contradict truth,”680 any course of
study – not just religion or faith formation efforts - becomes “a ‘place’ of encounter
with God himself,”681 as long as truth is authentically pursued. Since every course of
study has the potential to be a place to encounter God the True and Source of all
truth, a Catholic school can serve as a vehicle for the Church’s evangelizing mission.
This indicates the necessity of all teachers in Catholic schools to be formed as
witnesses – so that they teach their students in such a way that God the True can be
encountered in any course they teach.
Coming to the knowledge of the truth
How humans know: bodily experience
Because God created teachers as embodied beings whose intellects are formed by
sensory experiences and reflection upon them, then their knowledge of the truth
usually originates in bodily experience.682 In the classical worldview, “intelligibility
is in being,” and therefore experience is “in some sense intelligent from the
beginning.”683 Embodied persons perceive the truth of what is by their sensory
contact with it.684 Thought empowers the person to comprehend the experience of
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what is, and thereby to bring that “experience to fruition.”685 In this worldview,
“experience becomes more truly itself the more it is truly penetrated by mind.”686
Recalling that human beings access the spiritual and abstract through the material
and concrete, the position that reality is intelligible and that bodily experience, with
reflection, can lead to a perception of the truth implies that teachers need certain
experiences and reasoned reflection upon them in order to “come to the knowledge
of the truth” about God (1 Tim 2:4). Therefore, it is important to give teachers
experiences of beauty, liturgy, and reading Scripture and, subsequently, to give them
opportunities to reflect upon those experiences in light of the truth. In addition, they
should be given opportunities to reflect upon their personal experiences and moral
choices in the light of the same truth. These experiences possess an objective,
intelligible meaning, and the teacher’s desire to know that meaning can be fulfilled.
Reasoned explanations of these experiences can provide teachers opportunities to
reflect on them, under the guidance of the Church’s mediation of God’s revelation,
and discover the truth communicated in the experience.687
How humans know: the Church
Because original and personal sin darken the intellect, the teacher will need the
guidance of the Church to prevent her from misunderstanding the meaning of her
experiences. The teaching of the Catholic Church from the beginning has been that
She was established by Jesus Christ to help human beings know with certainty the
truth that God has revealed (see 1 Tim 3:15).688 Jesus promised the apostles that He
would send the Holy Spirit to guide them into all truth (Jn 16:13), and He established
Peter as the head of the apostles and Church against which the gates of hell would
not prevail (Mt 16:18-19). The Church bears the responsibility to ensure that the
truth of the Catholic Faith is preserved and that it is understood with an ever deeper
precision over time.689 Official teachings of the Church preserve the unity of those
who seek God the True, especially as contrary ideas arise which can mislead and as a
result cause disobedience of God’s commands.690 Evidently the Church (united with
Ibid., 262.
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Christ Her Head) gives teachers the propositions of the Faith (fides quae) which help
them to grow in their “understanding of the mystery of Christ”691 as they reflect on
their experiences in the light of Truth.
How humans know: doctrinal propositions
In giving teachers the propositions of the Faith (fides quae), the Church seems to be
giving teachers a material or concrete means of accessing abstract and spiritual truth
that would go beyond the power of the reasoning intellect (ratio) alone. In this sense
it might be said that doctrinal propositions fit the pedagogy of incarnation
encouraged by the Church. Jesus, the fullness of God’s revelation692 and the Word of
God by which the Father is made visible (Jn 14:9), taught by both deeds and
words,693 and His words were a perceptible means by which His listeners came to
know God. By extension, the words or reasoned explanations about God given by
His Church are a material means by which embodied teachers can come to know
God.694 The Catechism explains:
We do not believe in formulas, but in those realities they express, which faith
allows us to touch. ‘The believer’s act [of faith] does not terminate in the
propositions, but in the realities [which they express].’ All the same, we do
approach these realities with the help of formulations of the Faith which
permit us to express the Faith and to hand it on, to celebrate it in community,
to assimilate and live on it more and more.695
In other words, the propositions of the Faith are not intended to be given for their
own sake, but for the sake of helping teachers know God, understand the intelligible
truth of their bodily experience, and to live accordingly.696 It does appear that
teachers can more easily and accurately grasp these propositions when they have
been engaged in body and heart prior to or corresponding with the engagement of
their minds.697 This engagement comes, in a privileged way, through encounters with
God in liturgy and Scripture,698 in which He reveals Himself in intelligible ways.
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Presenting teachers with reasoned explanations of the Faith seems to most readily
lead them to know God when accompanied by encounters with Him that together
engage every dimension of their person. This knowledge of God and the truth He
reveals will empower teachers to be witnesses.
How humans know: faith and reason
In addition to giving the propositions of the Faith (fides quae), the Catholic Church
also gives the supernatural virtue of faith (fides qua) that empowers the teacher to
grasp those propositions.699 Reason and philosophical thinking depend upon sense
perception and experience, and so the teacher’s intellect can discover many truths,
including the existence of God,700 by the power of reasoned reflection on bodily
experience.701 But God must intervene with His revelation702 and give the light of
faith, so that the teacher can receive and embrace the doctrinal propositions which
she could not find by her reason alone.703 These truths do not contradict reason.704
Aquinas argued that “both the light of reason and the light of faith come from
God…hence there can be no contradiction between them,”705 and held that whether
the teacher receives truth through reason or from the light of faith, all truth is
ultimately from God.706 According to the Catholic Church, since all truth comes from
one Source, God Himself, faith and reason complement rather than contradict each
other: faith surpasses reason and empowers it to know more than it could without
faith,707 while reason keeps faith grounded in reality.708 For a teacher to be a witness,
she needs faith – both the propositions of the Faith (fides quae) and the power to
believe them (fides qua) – to empower her reason so that she can come to the
knowledge of the truth, and to knowledge of the Source of all truth, God Himself.
How humans know: grace
According to Catholic Church teaching, the teacher needs grace to heal the wounds
See CCC, §156-§159; see also O’Shea, “Anthropology of Learning,” 235.
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706 ST, II-II, q. 45, a. 1; ST, II-II, q. 45, a. 2.
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of sin, so that she can embrace and live the truth she knows. In addition to the
finitude of human reason, “the inconstancy of the heart often obscures and distorts a
[teacher’s] search.…[Teachers] can even run from the truth as soon as they glimpse
it because they are afraid of its demands.”709 If, as Aquinas argued, the intellect
moves the will to conform to the truth, the teacher needs the grace of faith to
enlighten her intellect710 so that her intellect can empower her will to act accordingly.
This grace was won for teachers by Christ on the Cross, to “free [them] from the
snares of the ‘father of lies’ (cf. Jn 8:44) and to open the way to intimacy with
Himself so that [they] could find there, superabundantly, full truth and authentic
freedom.”711 Since God desires that the teacher know the truth and know Him, He
gives His own life, through the re-presentation of His sacrifice in the liturgy, so that
her darkened intellect can “see” the truth of His revelation. Catholic Church teaching
indicates that teachers receive this grace (fides qua) first in baptism and have it
strengthened in the other sacraments so that the wounds of their intellects can be
healed and strengthened to move their wills to act according to what He teaches.712
In this way they can come to know Him and grow in intimacy with Him, participate
in His life, and become His witnesses to their students.
How humans know: participation in His life
Grace as a participation in God’s life recalls the tradition held in the Catholic Church
that teachers can know the truth connaturally, through participation in the object of
their knowing, namely God. According to philosopher Pierre Rousselot and others,
because teachers are created in God’s image and called to His likeness, then the more
like God the teacher is (a result of how deeply she is in communio with Him), the
more she understands Him.713 Participation in the life of God evidently brings about
an ever-deeper understanding of Him – an understanding which can never be
complete. Discursive reasoning “could not ultimately attain to the fullness of
knowing comprehended by the understanding (intellectus), which was inevitably
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graced in some way by the presence of God.”714 Catechesis aims for precisely this
kind of understanding, as Pope John Paul II indicates:
Catechesis aims therefore at developing understanding [intellectum] of the
mystery of Christ in light of God’s word, so that the whole of a person’s
humanity is impregnated by that word.715
The choice of the Latin word intellectum seems to indicate a “fullness of knowing”
that goes beyond the teacher’s correct recitation of all the teachings of the Catholic
Church, or even the teacher’s ability to explain the reasonable nature of those
teachings, but one that involves the whole of the teacher’s personhood – body,
affections, will, intellect. It must be noted that teachers’ human finitude makes it
impossible for them to know all that there is to know about the infinite God.
Nevertheless, a teacher’s participation in the life of God seems to bring about an
understanding greater than her senses or her reason alone can give. This suggests that
to facilitate this fullness of knowing in teachers, reasoned explanations of the Faith
must be included since they do address one dimension of their personhood, but these
explanations must be accompanied by means that nurture their communion with
God: the beauty of nature and art, conscious participation in the liturgy, prayerful
reading of Scripture, choices that reflect their love for Him. Evidently, each of these
means will need to take their place in a faith formation program if teachers are to
understand the Catholic Faith in such a way as to witness to it.
How humans know: witness
Much of human learning takes place through one person sharing knowledge with
another, as teachers do with students. This kind of learning involves a “trusting
acquiescence to other persons who can guarantee the authenticity and certainty of the
truth itself.”716 This reflects the communal nature of human persons, and its
importance is bolstered by contemporary educational research that shows that
humans learn best from another person, one whom the students trust.717 This need to
learn from a trusted guide is so important that Cardinal Newman contended that
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arguments do not convince a person of a given truth, but that ultimately it is the
trustworthiness and the personal influence of the teacher that can persuade a person
of that truth.718 Teachers in Catholic schools need to be able to be trusted guides for
their students in their faith, but they are likely to have difficulty doing so unless they
have the “fullness of knowing” that permeates their whole person, not just their
reason. Because they have demonstrated the “fullness of knowing” in the example of
their lives, the saints can serve as witnesses, trustworthy guides whose lives show
both the truth of the Faith and how teachers can live in response to that truth.719
Through the Church, teachers can have communion with these saints, benefitting
from their intercession as well as their example.720
Knowledge of the truth prompts a response of faith
Encounters with God stir the virtue of faith
Catholic Church teaching holds that faith is “born of an encounter with the living
God,”721 and drives teachers forward to deeper communion with God.722 Teachers
who have received this gift of God723 in an encounter with Him in Baptism724 have
the capability to “[see] things as Jesus himself sees them, with his own eyes”725 when
presented with the truths of the Faith, but this same capability needs to be stirred by
ongoing encounters with God, especially in the Eucharist.726 This ability to see as
Christ sees is one of the two aims of catechesis727 and seems indispensable if
teachers are to be clear witnesses to their students.728
Encounters with God prompt a response of faith
Because truth is a Person who can be encountered, the truths about God which He
reveals call for teachers to make responses of faith.729 In these responses, teachers
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give “a trustful abandonment to God and a loving assent to [the truths] that he has
revealed.”730 This twofold response of faith reflects the integration of intellect and
will, expressed bodily, in teachers as in all human persons. In the teaching of the
Catholic Church, faith is not an acknowledgement of a series of impersonal facts,
such as dates in history, or mathematical formulae. Faith involves knowing a Person
as a result of an encounter, entrusting oneself to that Person, and believing all that
Person says is true, because He is Truth itself and so He cannot lie.731 Such trust is
not unreasonable or uncommon. Teachers frequently trust what others maintain, and
even base decisions upon those assertions, including scientists’ claims of the world
being round, or a story told by a friend.732 Possessing intellects that seek truth,
teachers are naturally wired to believe and to integrate action according to what they
believe.733 Evidently, God’s revelation of Himself prompts in teachers a free
decision to accept His revelation and live in trusting obedience to Him…or to reject
it.734
Response is one of real assent
The twofold response of faith requires what Cardinal Newman called “real assent:” a
decision to accept God’s revelation as a “concrete object of direct experience.”735
Newman specified that “notional assent” (as he identifies it) is “given to abstract
propositions”736 that cannot be experienced. Notional assent appears to come under
the realm of the ratio in Aquinas’ articulation of human knowledge. If the Catholic
Faith were a philosophy, it would only require notional assent. But because God
reveals Himself in revealing these truths, in an encounter with the teacher which she
can experience, real assent is both possible and, to be a believer, necessary.737
Real assent seems to require connatural knowledge: participation in God’s life and
the fullness of knowing given by the intellectum. It arises from the teacher’s

GDC, §54.
See FR, §13; see also LF, §8.
732 See FR, §32.
733 See FR, §31.
734 GDC, §145; see also GCD (1971), §10 and §22.
735 O’Shea, “Restoring the Foundations,” 49.
736 Ibid.
737 See FR, §79.
730
731

119

experience of reality and discovering the intelligible meaning it contains.738 The
believing teacher gives real assent to the truths God reveals because she knows
through experience God who has revealed them, and because through those revealed
truths she can know God Himself more intimately and follow Him more faithfully.
This real assent is essential for the teacher to entrust herself to God in faith; without
real assent, a teacher may have a guiding philosophy of life but has not experienced
the definitive aim of catechesis: to be “in communion, in intimacy with Jesus
Christ,”739 who has said that He is the Truth. To the degree that this kind of
communion is lacking, the teacher seems likely to be diminished in her ability to be a
witness.
Response entrusts oneself to God through prayer
In the view of the Catholic Church, encounters with Jesus Christ prompts within a
teacher another dimension of the response of faith: prayerfully setting herself to
“think like him, judge like him, to act in conformity with His commandments, and to
hope as He invites us to,” because the believer knows Jesus is trustworthy. 740 Prayer
is an indispensable dimension of the response of faith: “Believers…are called to
respond to the gift of God through prayer.”741 Fundamentally, prayer is a dialogue
with God in which both God and the teacher listen to one another speak, and speak in
turn. God gives Himself through a variety of encounters, speaking to her in the words
of the liturgy, in the Scriptures, in the teachings of His Church, and in a lesser but
nevertheless real way He gives Himself through His creation and through various
works of art. The teacher listens to God speaking and makes a corresponding
response.742 This “attentive presence” to God stimulates love and joy,743 and when
her emotions are thereby moved she is prompted to respond to God’s initiative from
her heart rather than by sheer act of the will.744 Therefore, full, conscious, and active
participation in the liturgy, lectio divina or similar methods of praying with
Here it might be recalled that CCC §32 and §33 indicate that the physical world and the human
person serve as starting points for knowing about God, precisely because intelligible signs of God are
contained therein.
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740 See CT, §20. It is worth noting GDC, §85 here: “Communion with Jesus Christ leads the disciples
to assume the attitude of prayer and contemplation which the Master himself had.” Setting oneself to
follow Jesus prompts the teacher-disciple to imitate Him in every way, including His prayer.
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Scripture, and pondering creation, art, and doctrine each feed the intellect as well as
promote a response of prayer (and concomitantly, real assent).745 This prayerful
response of faith and the real assent it prompts make it possible that “each great
catechetical theme…is interiorized in prayer and appropriated in witness.”746 Thus,
forming teachers to encounter God and make a prayerful response of faith to Him in
the liturgy, in Scripture, and in the moral and doctrinal teachings of the Church
assists them in making the truth of God’s revelation “their own,” so that they can
authentically witness to their students.747
Ultimately, in the view of the Catholic Church, because the human intellect and will
move one another, the teacher’s response of faith is a response of love. This
integration might be expressed as, “we cannot love God if we know nothing about
him [and]…we shall never know God fully unless we love him.”748 This
demonstrates the dynamic of the life of faith as understood by the Catholic Church:
God reveals Himself, the teacher makes a response of faith and love, which by God’s
grace brings about a deeper understanding of God’s revelation, to which the teacher
makes a deeper response of faith and love, and so it continues…as long as the
teacher chooses. Pope Francis described this dynamic in his first encyclical, saying:
Faith transforms the whole [teacher] precisely to the extent that he or she
becomes open to love.…Faith knows because it is tied to love, because love
itself brings enlightenment. Faith’s understanding is born when [teachers]
receive the immense love of God which transforms [them] inwardly and
enables [them] to see reality with new eyes.749
In order to be witnesses, teachers evidently need more than knowing definitions,
dogmas, and assertions. They need to know the living God who is Love and Truth,
and who revealed these truths about Himself. They can then lovingly respond to Him
by giving prayerful real assent, which opens their minds and hearts to receive even
more of Him.
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Explaining the Faith to prompt real assent
Catechesis addresses the whole person
The definitive aim of catechesis is to put the teacher in communion with Jesus
Christ,750 through an ever deeper understanding of His Mystery and through
transformation by His grace to becoming more and more like Him.751 This aim and
its means address every dimension of human nature: made for communion, with the
powers of intellect and will. As Rousselot argued, and because of the integral unity
of the human person, it seems reasonable that the deeper the teacher’s communio
with God, the more easily she understands His teaching and cooperates with His
grace to conform to it; at the same time, the more the teacher receives reasoned
explanations of the Faith and cooperates with His grace, the deeper her communion
with God. Schindler’s argument for the classical understanding of the unity-indistinction of reason and experience would seem to imply this:
Not only does intelligence represent a deepening of experience, but
experience also ‘adds’ something to reason.…Reason is always exercised
bodily in every act and to that extent mediated by experience, just as
experience is always illuminated to some degree by intelligence.752
The various forms of catechesis – beauty, liturgy, Scripture, moral formation, and
doctrine – follow a pedagogy of incarnation and thus give the teacher a bodily
experience, a material means for her to encounter God in Jesus, to deepen her
communio with Him so that He is the One who works upon her heart and mind.
Reasoned explanations of these forms of catechesis provide teachers – as Schindler
describes – the opportunity to reflect on those experiences and thereby deepen their
effects. The communio of God and the teacher, facilitated by the interplay of the
intellect and will and body in the various forms of catechesis, can prompt in willing
teachers a response of faith, a real assent in which they entrust themselves to God,
deepen their communio with Him and allow Him to transform them into witnesses.753
Below, each of the various forms of catechesis are examined to determine the kind of
explanation needed by each to facilitate the teacher’s deepening communion with

CT, §5.
CT, §20.
752 Schindler, “On Experience and Reason,” 263.
753 Principle 6.5
750
751

122

God. This communio is the definitive aim of catechesis754 and the supreme learning
objective for teachers’ faith formation, as teachers arguably cannot be fruitful
witnesses without it.
The role of the first proclamation of the Faith
According to the Catholic Church, the fundamental truth of God’s loving call to
teachers to enter into Trinitarian life must be proclaimed. Pope Francis articulated
this fundamental truth as “Jesus Christ loves you; He gave His life to save you; and
He is at your side every day to enlighten, strengthen, and free you.”755 Pope John
Paul II asserted that this “initial proclamation has a central and irreplaceable role,”
and “all missionary activity is directed to” it.756 The integral formation of teachers,
then, would require that this proclamation be continually reflected upon, so that
every other form of catechesis would reiterate it and be driven by it. The first
proclamation announces “’the mystery of the love of God, who invites [the teacher]
to enter into a personal relationship with himself in Christ’ and opens the way to
conversion.”757 This indicates that each proposed form of catechesis for teachers
ought to be presented in the context of this first proclamation, the fundamental truth
of God’s love for each teacher and His invitation to her to come into deeper
communion with Him. Doing so can promote the teacher’s response of faith and
communion with Jesus through real assent to what He reveals in the liturgy, in
Scripture, and in His Church’s teachings, together with a prayerful self-entrustment
to Him.
While some might infer from “first” a chronological significance, it might be
observed that the word also carries the implication of primacy, of a fundamental
nature of this proclamation. Thus, while this first proclamation arguably ought to be
made at the chronological outset of teacher faith formation, its fundamental nature
calls for it to be the central message of all of that formation.758 In this way, all of the
forms of catechesis that comprise teacher faith formation could be a reflection upon
some dimension of this proclamation. Contemporary learning theory and research
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indicates that a repeated reflection upon the first proclamation is likely to be more
effective than proclaiming it once and never again. According to educational
researcher John Hattie, “spaced practice,” as he calls it, can markedly increase a
learner’s understanding of the subject matter.759 Gerard O’Shea explains that in
spaced practice “students return to the same material in different and interesting
ways – possibly even adapted to their own advancing age and growing confidence –
thus deepening their understanding.”760 When each form of catechesis explores the
first proclamation in its own particular way, teachers are repeatedly exposed to it in
all the varied and integrated dimensions of their personhood. This allows them to
integrate and apply the first proclamation to their questions, challenges, and life
experiences in ever deeper ways.761
Recognizing the experiences and questions of teachers in making the first
proclamation can assist in the design of a developmentally appropriate formation
program. Educational research indicates that it is challenging for humans to take in
completely new information without referencing that which is already in long term
memory.762 Applying this research to an integral formation program indicates that
teachers will benefit from it most fully when their formation takes into account
whether they have heard and responded to this first proclamation. If teachers in
American Catholic schools mirror other American adults in their religious beliefs
and practices,763 then it would seem that it cannot be taken for granted that this first
proclamation has been heard and embraced. Thus, a developmentally-appropriate
program for teachers includes an explicit presentation of the first proclamation, with
ongoing catechesis that plumbs the depths of it, facilitating connatural knowledge of
it and real assent to it. In this way, teachers are formed to witness with their whole
person to the truth of this proclamation.
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Explanations of beauty deepen the experience
In order to maximize the potential of any manifestation of beauty to form teachers,
and especially to bring them into a communio with Jesus, its intelligible meaning will
need to be explained. As previously observed, beauty can communicate truth as it
moves the teacher’s heart to joy and love, but that truth can be misunderstood or
misinterpreted764 and many teachers do not know how to interpret or understand
works of art.765 Because of this, explanations of the meaning communicated by a
particular manifestation of beauty can deepen teachers’ experience of it.
Observations that God created the natural world as a reflection of His beauty and
elucidations of particular works of art allow teachers to go beyond mere sense
enjoyment and to receive the message inherent in manifestations of beauty. These
explanations allow her to reflect upon her experience of this beauty, increasing the
likelihood that they will “see” not just the material manifestation but also the
meaning it contains. Teacher formation, therefore, needs to provide opportunities to
experience and contemplate any manifestation of beauty, but also to “complete” the
teacher’s experience of it by providing explanations of it to deepen her
understanding, so that her whole integrated person is formed by the experience.766
Liturgical catechesis prompts the teacher to give real assent
For the teacher to be able to enter most fruitfully into a liturgical encounter with
God, she will need to receive liturgical catechesis. Liturgical catechesis “explains the
contents of the prayers, the meaning of the signs and gestures, [and] educates to
active participation, contemplation and silence” in order to encourage “a deeper
understanding and experience of the liturgy”767 – a clear reference to the two aims of
catechesis. While liturgy itself gives the teacher a direct encounter with God, the
effects of the encounter are deepened when the teacher has a reasoned understanding
of that experience, and when the experience concomitantly deepens her
understanding.768 It seems that catechesis of this sort will stimulate the teacher’s
desire and love. St. Augustine held that “nothing can be loved unless it is known,
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[but] something can be loved…precisely through its sign.”769 In this case, God
cannot be loved unless He is known, but He can be loved through the liturgical signs,
which contain an intelligible meaning revealing something about Him. If the teacher
does not know that the sign contains any meaning, she is unlikely to be moved by
that sign, but if she realizes that the sign signifies something greater, she desires to
know more, which “leads to true knowledge of and union with” God.770
God comes to teachers in the liturgy, whether they realize it or not. But if teachers do
not recognize the signs of His presence and work, they could be essentially
indifferent to the liturgy, and perhaps also indifferent to God. This danger prompted
Pope John Paul II to caution, “Sacramental life is impoverished and very soon turns
into hollow ritualism if it is not based on serious knowledge of the meaning of the
sacraments, and catechesis becomes intellectualized if it fails to come alive in the
sacramental practice.”771 Mitigating this danger requires both the teacher’s
participation in the liturgy and her study of the liturgical signs. Study can prompt the
teacher’s desire and love for God as she comes to recognize Him in His signs, and
her desire and love for Him stimulates deeper study of those signs by which He
makes Himself known. More importantly, her deeper understanding and love open
her to His transformative action in the liturgical encounter, prompting her real assent
and subsequent witness of life. For this reason, “liturgy needs catechesis – [teachers]
have to learn the deeper significance of the language and gestures that make up the
rite. Learning the deeper meaning of the words and symbolic actions is central to
active participation in the liturgy.”772
Demonstrably effective teaching strategies can be employed in liturgical catechesis
to deepen teachers’ understanding and experience of these liturgical words and
actions. For example, several studies have demonstrated that movement and use of
fine motor skills, such as those gestures the liturgy calls for, improves cognition and
memory.773 Evidently, teachers “remember information better, and show superior
Cooper, Holy Eros, 47-48.
Ibid., 47-48.
771 CT, §23.
772 D. Vincent Twomey, “Verbum Domini: Word and Rite in Ratzinger’s Sacramental Theology,” in
Benedict XVI and the Roman Missal: Proceedings from the Fourth Fota International Liturgical
Conference, 2011, eds. James O’Brien and Janet E. Rutherford (Dublin: Four Courts Press, 2013), 19.
773 See Richard Held and Alan Hein, “Movement Produced Stimulation in the Development of
Visually Guided Behaviour,” Journal of Comparative and Physiological Psychology 56, no. 5 (1963):
872-876; Arthur M. Glenberg and Michael P. Kaschak, “Grounding Language in Action,”
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social cognition when their movements are aligned with what they are thinking about
or learning.”774 The doctrines that are dramatized in liturgical gestures such as the
Sign of the Cross or genuflection will more likely be recalled and impressed upon the
teacher’s mind and heart when she has received an explanation of their significance
together with an exercise of them. A similar effect could result when teachers
simulate a liturgical rite, acting it out for the purpose of explaining its various
aspects, without the intention of bringing about the full effects of an authentic
liturgy. The actors periodically pause and explain the prayers, signs, and gestures as
the reenactment unfolds. This exercise makes use of another teaching strategy shown
to be highly effective: reciprocal teaching, in which learners deepen and reinforce
their understanding when they explain it to others. These and other strategies which
effectively assist teachers in recognizing that Jesus Christ “works in fullness for
[their] transformation”775 in the liturgy are likely to dispose them to fuller
participation in, and greater receptivity to, the liturgical encounter. The fruits of that
encounter include the teacher’s more compelling Christian witness.
Biblical catechesis facilitates connatural knowledge
Similarly, the Catholic Church holds that teachers encounter God the True when they
read Scripture. God speaks to teachers from the sacred page,776 and His voice is not
only “informative,” it is “performative,”777 impregnating the teacher’s whole person
with His Word.778 This indicates that His action is not limited to shaping the
teacher’s mind, but also touches her heart. God’s presence and action through the
reading of Scripture indicates the possibility of the teacher’s connatural knowledge,
her understanding [intellectum] in a way beyond what her reason alone could give. It
can be observed that Scripture itself shows that “lack of understanding is closely

Psychonomic Bulleting & Review 9, no. 3 (2002): 558-565; David McNeill, Hand and Mind: What
Gestures Reveal about Thought (Chicago: University of Chicago Press, 1992); Robert M. Kraus and
Uri Hadar, “The Role of Speech Related Arm/Hand Gestures in Word Retrieval,” in Gesture, Speech
and Sign, eds. Lynn S. Messing & Ruth Campbell (New York: Oxford University Press, 1999), 93116; Ronald L. Cohen, “Memory for Action Events: The Power of Enactment,” Educational
Psychology Review 1, no. 1 (1989): 57-80; Helga Noice, Tony Noice, and Cara Kennedy, “Effects of
Enactment by Professional Actors at Encoding and Retrieval,” Memory 8, no. 6 (2000): 353-363.
774 Angeline Stoll Lillard, Montessori: The Science Behind the Genius, 3rd edition (New York: Oxford
University Press, 2005), 56.
775 CT, §23.
776 DV, §25.
777 See VD, §53.
778 See CT, §20.
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linked with hardness of heart,”779 indicating the necessity of facilitating this
connatural knowledge in teachers. In biblical catechesis, the purpose is not “to create
scholars…[but to] use the Scriptures for their intended purpose: to know and love
Christ,”780 precisely in order to facilitate this connatural knowing.
A program of biblical catechesis includes telling teachers the story of salvation (the
narratio) from Creation to the present time,781 when appropriate to their spiritual
development.782 When teachers know the narratio, the senses of Scripture783 and
especially typology can be used to show teachers the unity of God’s plan (past and
present) and teachers’ place in that plan,784 the possibility of accessing spiritual
realities through concrete images,785 and the coherence of particular truths and
personal life experiences in a larger whole. It is within this context of the narratio
that teachers can learn and practice lectio divina,786 which facilitates communio
between God and the teacher. The narratio also provides the necessary context for
Scripture to be cited as an inspired source, a “driving force,”787 for particular
doctrines.788 Doing so can help teachers embrace reasoned explanations of the Faith,
so that the doctrines explained are rooted in teachers’ hearts as well as minds.789
Evidently, this can be more effectively done if teachers understand the relation of the
chosen Scriptures to the whole narratio.790 Returning again and again to the narratio
through the senses of Scripture, lectio divina, and the Scriptural driving force is an
example of “spaced practice,” an effective teaching strategy in which the material is
returned to again and again in different ways, to reinforce it in the learner. The fuller

Healy, “The Hermeneutic of Jesus,” 485.
O’Shea, “Human Embodiment,” 459.
781 Augustine, The First Catechetical Instruction, trans. Joseph P. Christopher, (New York: Newman
Press, 1946), 18. Principle 6.5.3
782 See Hattie, Visible Learning, 43-44 for research on the need for teachers to teach according to
students’ stage of development, as well as students’ recognition of their degree of achievement and
need of additional instruction.
783 See CCC, §116-§119; see also Healy, “The Hermeneutic of Jesus,” 481.
784 See Willey, et al, The Craft of Catechesis, 84-86.
785 O’Shea, Educating in Christ, 116.
786 According to GDC, §127, all catechesis should be “an authentic introduction to lectio divina.”
787 Willey, et al, The Craft of Catechesis, 110.
788 GDC, §128.
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understanding teachers gain through repeated encounters with God in Scripture can
facilitate their real assent791 and consequent witness.
Moral catechesis directs teachers’ hearts
It seems necessary to teachers’ faith formation to show them the truth of the
Church’s moral teachings so that they can act in conformity with that truth. Aquinas
argued that the intellect moves the will (identified by Scripture with the heart) when
it understands and presents to the will what is good, while the will moves the
intellect to discover what is, in truth, good.792 Therefore teachers need to grasp the
truly good with their intellects, so that their wills are moved accordingly. This
linking of intellect and will makes reasonable Henri De Lubac’s position that
spiritual understanding and conversion are connected, underscoring the necessity for
teachers to understand the truth in order to act rightly, in loving obedience to that
truth and to God.793 Learning the truth requires “opening oneself to apprehend that
truth even at levels which transcend the [teacher].”794 Yet opening oneself is itself an
act of the will on the part of the teacher. The Catholic Church teaches that grace is
necessary in order for mind and heart to grasp the truth795 as these powers,
inextricably linked, are both wounded by the fall. While Scripture assumes that even
a dishonest person can understand the truth,796 it also shows that original sin “so
wounded reason that from then on its path to full truth would be strewn with
obstacles… [and] the eyes of the mind were no longer able to see clearly.”797 In the
Thomistic tradition, grasping truth does not depend upon intellectual aptitude as
much as on virtue of life, which “render[s] us able to ‘receive contemplatively the

O’Shea cites Newman’s position that real assents arise through encounters with the concrete
which, it was argued in Chapter 5, takes place in the reading of Scripture. See O’Shea, “Towards a
Trinitarian Anthropology of Learning,” 241. See also O’Shea, “Human Embodiment,” 458-459: “If
the Scriptures are offered as the place to go in order to build on and explain the experiences of wonder
that have been brought about through the senses, they are invested with a mysterious attractive
power.” It seems reasonable this would include their sensory experience of liturgy, which quotes
Scripture abundantly.
792 ST, I, q. 82, a. 4.
793 Henri de Lubac, SJ, Scripture in the Tradition, trans. Luke O’Neill (New York: Crossroad
Publishing Company, 1968), 144.
794 FR, §25.
795 See CCC, §89.
796 FR, §82.
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nature and end of things’”798 – the comprehension of which puts the teacher on the
way to the happiness that fulfills the desires of her heart.799
From the above, it appears that any moral catechesis of teachers will be more
effective if it builds upon and addresses all the dimensions of the teacher’s
personhood: body, heart, mind. Doing so implies offering opportunities for liturgical
participation, including the sacrament of Reconciliation, to impart the graces needed
to cultivate understanding of both mind and heart. These liturgical encounters with
God stir her virtue of faith and empower her to make a fuller response of faith than
she has before.800 Showing the beauty of the moral teaching, especially as illustrated
in the beautiful witness of the saints, can engage the teacher’s desire and love to
make her more receptive. Recalling stories from Scripture that illustrate the relevant
moral teaching and using relevant Scriptures as a driving force allow God to speak to
the teacher’s heart. Finally, reasoned explanations of specific moral teachings allow
the teacher to reflect upon her concrete experiences to discover the truth and
intelligible meaning of them, which then empowers her will to act according to the
good she perceives and thereby give authentic witness.801
Doctrinal catechesis shapes teachers’ minds
In addition to the above forms of catechesis, a systematic presentation of Church
doctrine can shape teachers’ minds. The Catholic Church holds that this systematic
presentation is, like every form of catechesis, ordered to the central theme of Jesus
Christ and should draw the teacher to Him.802 The Catechism expresses this focus in
one of its earliest paragraphs:
The whole concern of doctrine and its teaching must be directed to the love
that never ends. Whether something is proposed for belief, for hope or for
action, the love of our Lord must always be made accessible, so that anyone
can see that all the works of perfect Christian virtue spring from love and
have no other objective than to arrive at love.803
Christopher Oleson, “Rortian Irony and the Humility of Right Reason,” Logos: A Journal of
Catholic Thought and Culture 15, no. 1 (2012): 37.
799 FR, §25.
800 Hans Urs Von Balthasar, “God Is His Own Exegete,” Communio 13, no. 4 (1986): 282, 284.
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803 CCC, §25.
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If all doctrine is presented to teachers in such a way that it is directed toward Jesus
Christ (and to the Trinity through Him), then an “organic unity” of all doctrine804
should become clear, since love unites things and also causes a certain likeness
between those that are united.805 Following the principle that “truth cannot contradict
truth,” true propositions about God will not contradict one another but will express
varying aspects of who He is, thus giving a fuller and more complete understanding.
The present Catechism demonstrates this “organic synthesis of the essential and
fundamental contents of Catholic doctrine, as regards both faith and morals,”806 and
can reasonably be used as an important tool in explaining all doctrine to teachers as a
unified whole, centered on Christ.
To adequately communicate this understanding of doctrine, some catechists stress
the need to order the material presented in such a way that the fundamental is taught
first, and the rest is taught in light of the fundamental.807 Such ordering is frequently
done by good teachers, who “present ideas in an order that makes it easy for the
learner to grasp for himself both this subject and its relation with others…so that her
pupils can see how it fits into the wider intellectual tradition of her school.”808
Teachers can, then, reasonably be expected to be more likely to see the “whole
picture” of the Faith when it is explained to them in an ordered rather than haphazard
way, beginning with that which is most essential.
The use of particular sources for these reasoned explanations can prove helpful for
teachers. First, because the liturgical texts are considered by the Catholic Church to
explain doctrine in prayer form,809 the use of the liturgical texts in explanations can
help teachers understand both doctrine and liturgy more deeply. Doing so has the
potential to more fully engage the teacher’s whole person because it prompts
reflection upon the experience of liturgy. To illustrate, Collects and Prefaces of the
Mass as well as the antiphons from the Liturgy of the Hours can be particularly
instructive. For example, the Collect and Preface from the Feast of Corpus Christi
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might enhance teachers’ understanding of the Eucharist; the antiphons from Morning
Prayer for the Solemnity of the Immaculate Conception can provide deeper insight
and inspiration for teachers regarding this doctrine. Second, because Scripture is
considered by the Catholic Church to communicate doctrine, Scripture can be used to
drive the explanation in a way that allows God to speak to the teacher through His
Word. The Catechism models this use of liturgical and Scriptural texts in reasoned
explanations of doctrine; a brief look at the Index of Citations reveals the countless
references to both.810 Using Scriptural and liturgical texts as sources for doctrinal
explanations prompts in teachers the reflection upon experience that can deepen their
experience of liturgy and Scripture, allowing them to recognize the connections
between liturgy, Scripture, and doctrine and see for themselves the organic unity of
the Faith.
The outcome of integrated formation
When an integrated formation, addressing all of the integrated dimensions of the
human person, is continually given and willingly received, the teacher is united in an
ever-more profound communion with God that gives her a “fullness of knowing” and
makes it possible for her to “think like Him, to judge like Him, to act in conformity
with His commandments, and to hope as He invites us to.”811 In short, she is on her
way to becoming a saint. St. Therese of Lisieux, a Doctor of the Church, witnessed
to the very real possibility of this kind of instructive and transformative communion:
To teach souls, Jesus does not need books or learned men; He, the teacher of
teachers, teaches us without any words….I have never heard Him speak, but I
feel that He is in me at every moment, guiding me and inspiring me on what I
ought to say or do. At just the time when I need it, I discover lights that I had
not seen before, and very often it is not in my prayers when these lights are
most abundant, but rather amidst my ordinary daily occupations.812
Therese describes her formation in her autobiography and elsewhere: she was taught
by her family and her religious superiors; she frequented the sacraments, read and
meditated on Scripture, delighted in the beauty of creation and the arts, learned the
CCC, 2nd edition. Scripture citations begin on page 689; liturgy references begin on page 738.
CT, §20.
812 Therese of Lisieux, Manuscript A, 83 verso, quoted in Jacques Philippe, Thirsting for Prayer (New
Rochelle, NY: Scepter Publishers, Inc., 2014), 70. An alternate translation can be found in The Story
of a Soul, transl. John Beevers (New York: Doubleday, 2001), 108.
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teachings of the Church and wanted to live them out. Her experience of Jesus
teaching and guiding her, beyond what is humanly possible, resulted from the deep
communio she experienced from these means of formation. Her example, her
witness, has inspired countless others in the century-plus since her death. She – and
others like her – point the way to the instructive and transformative communio that
lies in store for teachers who willingly receive an integrated formation and respond
to it.
Conclusion
If it is the case, as the Catholic Church teaches, that teachers “encounter the living
God” in an experience of truth, then reasoned explanations of the Faith provide
teachers an encounter with Him. These reasoned explanations seem most effective
when they provide teachers a chance to reflect upon their experiences of God in
beauty and liturgy, in prayerful reading of Scripture, of following the commands of
Jesus out of love for Him, and of discovering the truth He has revealed. These
concrete experiences help teachers to grasp the truth of the more abstract
explanations and propositions, and that a deepened understanding of those
experiences makes it possible for the teachers to draw more fruit from the
experiences. Moreover, these reasoned explanations complete the formation of the
teacher as a whole person: an encounter with God the True fulfills the teacher’s
communal nature, engages her intellect, and strengthens her will. Without these
explanations, her formation is incomplete: she may attend a liturgy, read Scripture,
or follow the commandments, all without knowing why. The “hollow ritualism”
identified by Pope John Paul II could be applied by extension to Scripture reading,
“blind obedience” to the commandments, and mechanical recitation of propositions
of the Faith if there is no corresponding “serious knowledge of the meaning” of
them.813
Teachers who demonstrate this “hollow ritualism” risk a corresponding “hollow
witness.” In an increasingly secular society which challenges people of faith with
“why,” teachers who cannot respond with integrity of body, heart, and mind are in
danger of not being viewed as convincing witnesses by their students. Without the
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compelling witness of the teachers, the Catholic school’s mission will be
jeopardized. Only in rare instances in Church history have disciples been made
without witnesses. Catholic schools cannot count on being exceptions to the rule. If
they are to fulfill their mission, they need to provide integral faith formation to
support and sustain teachers’ spiritual lives in their whole integrated person.
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Conclusion
In this thesis, it has been argued that in order for teachers to be the witnesses that
Catholic schools need to fulfill their mission of making disciples, the teachers
themselves need an integral formation that puts every dimension of their human
nature – body, heart, and mind – “not only in touch, but in communion, in intimacy,
with Christ” and His Church. Through an exploration of the magisterial documents
on Catholic schools, it has been demonstrated that the primary mission of Catholic
schools is to make disciples of Jesus Christ. Two prominent voices speaking about
the identity of Catholic schools were critiqued for failing to clearly state this mission
and effective means of implementing it, leading to confusion and dilution of efforts
toward fulfillment as their thought influenced Catholic school leaders. It was then
argued that because the Catholic Church maintains that the fulfillment of the mission
of the Catholic school depends upon the teacher, then teachers need to be formed as
witnesses and not merely communicators of the subject matter of Church doctrine. It
was contended that divorcing the academic from the affective was contrary to the
Church’s vision of the Catholic school, and that every classroom – not just religion
class – should work to fulfill the school’s disciple-making mission. It was
demonstrated that this mission requires witnesses, and it was argued that Catholic
schools can only fulfill their mission to the degree that teachers are witnesses who
show the truth of the Gospel to their students in words and deeds. It was maintained,
however, that teachers need ongoing formation to make it possible for them to
witness in this way. This formation was proposed to address both their spiritual lives
and their knowledge of Church teaching, and be given through encounters with God
in which He forms and teaches the teacher.
The thesis then proceeded to make the case that teachers’ ongoing formation should
account for their human nature if it is to effectively form them as witnesses. An
examination of the Catholic Church’s teaching on the nature of the human person as
made in the image of God with a communal nature, an intellect and a free will,
spiritual powers integrated with one another and with the material body, led to the
assertion that human persons acquire knowledge in an integrated way. In contrast to
the thought of René Descartes and John Dewey, whose influence on teacher training
programs and even faith formation programs is extensive, it was maintained that this
integrated acquisition of knowledge allows teachers to access the spiritual and
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abstract through the material and concrete, and that teachers can know God and
participate in His life by encountering Him through material means that touch all
integrated dimensions of their person. This was argued to be best exemplified in the
Incarnation, and indicated that the Church calls for a continuation of God’s pedagogy
in a “pedagogy of incarnation,” which allows for an encounter with God which
affects the teacher’s heart and mind through material, sensate means. This pedagogy,
it was reasoned, created the most favorable conditions for teachers to freely
cooperate with God’s grace and become witnesses. As a result, it was argued that
following the order of “from the body, through the heart, to the mind” would
accommodate the teacher’s human nature and make it most likely that she would
receive the faith formation offered to her. The case was made that the transcendentals
can be linked with this three-fold structure of the person, as well as with the faculties
of the soul, the Persons of the Trinity, and the theological virtues. Consequently, the
intentional and strategic application of the transcendentals to teachers’ faith
formation can engage the teacher in an integral way, putting her in communion with
the Persons of the Trinity so that God can form her whole person. Finally, it was
argued that the saints provide an integral witness, and so it was proposed that the
saints be used as examples in teacher formation programs.
The thesis then contended that teachers will be integrally formed as witnesses
through sensate encounters with God in Jesus. After establishing that the Catholic
Church teaches a unity-in-distinction when discussing the Persons of the Trinity, the
structure of the human person and the faculties of the human soul, the
transcendentals, and the theological virtues, it was maintained that beauty, which
stimulates the bodily senses and leads to an encounter with Jesus, communicates
goodness and truth, rousing hope and joy in the teacher. It was likewise maintained
that participation in the liturgy, which gives a direct encounter with Jesus through
sensate means, can form teachers’ faith and hope by the communication of truth and
grace in a participatory (rather than discursive or reasoning) way. It was averred that
through the senses, beauty and liturgy move the teachers’ heart to joy and love and
make their minds receptive to the truth. It was proposed that the saints, as beautiful
witnesses, are a material sign of God that likewise moves the teacher to hope and to
entrust herself to Jesus so that she can be formed by Him into a similarly beautiful
witness.
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The thesis proceeded to argue that through divine grace and with their cooperation,
teachers are formed into God’s likeness, into His witnesses, when He molds their
hearts in Scripture and in moral formation. Defining the heart as including both the
sensitive appetite (emotions) and the will, and contending that addressing the heart is
necessary to forming the teacher in goodness and love, it was maintained that God
lives and moves in the teacher’s heart if she voluntarily cooperates with Him. It was
asserted that God forms and moves the teacher’s heart through Scripture, establishing
the Church’s teaching that Scripture is God’s Word, inspired by the Holy Spirit and
perceptible by the human senses, and therefore gives the teacher an encounter with
God in which He can form her and teach her. It was maintained that this encounter
evokes the teacher’s prayer response and conversion as it stirs her affectivity. It was
therefore proposed that a teacher formation program incorporate the prayerful
reading of Scripture. Next, the thesis made the case that God forms and moves the
teacher’s heart in moral formation. Arguing that moral formation is most fruitful
when it engages the teacher’s heart, it was demonstrated that the Church does not
call for legalistic or moralistic conformity but a willing and heartfelt witness in
which the teacher desires to be like God whom she loves. Recalling the integration of
the dimensions of human nature, it was argued that moral formation demands an
integrated approach, fostering communion between God and the teacher so that the
teacher is inclined to seek out and to obey God’s commands. The New Law, the
grace of the Holy Spirit, was averred to urge the teacher to make an integrated
response to God’s leading. The saints were proposed again as models of goodness
who inspire teachers to imitate their example.
In the final chapter, the thesis argued that teachers are formed as witnesses when
they encounter God the True in reasoned explanations of the Faith. Establishing the
Church’s teaching that objective truth exists and is sought out by the teacher’s mind,
that God is Truth and a school provides a natural ‘place’ to encounter God in the
quest for truth, the thesis then proceeded to explore various means by which teachers
learn and know the truth: reasoned reflection on bodily experience, guided by
Church teaching, enlightened beyond natural capabilities by God’s grace, and
exemplified by Christian witness. It was then contended that these means produce a
“fullness of knowing” that permeates the teacher’s whole integrated person and
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yields the kind of “understanding” (intellectum) called for by the Church in faith
formation. This understanding was argued to prompt the teacher’s “real assent,” a
response of faith to concrete experience rather than merely to abstract propositions.
The thesis concluded by contending that reasoned explanations of each of the means
of formation presented in earlier chapters deepen the teacher’s experience of those
means and make them more fruitful, completing the integral formation necessary to
make teachers witnesses.
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Principles for Implementation

Principle 1
Formation programs for those who work in Catholic schools, especially for teachers,
requires the communication of the fundamental mission of the Catholic school: to
make disciples of Jesus Christ in the context of the Catholic Church. (#80814)
Principle 2
Formation for teachers in Catholic schools has the aim of making them into
witnesses to the Catholic Faith. (#167)
Principle 2.1
Formation for teachers in Catholic schools must be integral, cultivating their
relationship with God, their spiritual lives, and their knowledge of the truths
of the Faith. (#172)
Principle 2.2
Teacher formation requires encounters with God in which He can both teach
and transform the teacher. (#174)
Principle 3:
Teacher formation requires accommodation of their nature as human persons. (#195)
Principle 3.1
Formation for teachers in Catholic schools requires spiritual formation in
addition to professional and even theological formation. (#201)
Principle 3.1.1
Teacher formation must be ongoing, addressing their communion
with God and others. (#213)
Principle 3.1.2
Teacher formation requires addressing the effects of the Fall on their
nature and powers. (#228)
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The parenthetical number at the end of each principle references the footnote number in the
body of the thesis that notes that principle. In this way the reader is directed to the portion of the
thesis that formulated and argued for that principle.
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Principle 3.2
Teachers formation requires beginning with the concrete and material to
access the spiritual. (#239)
Principle 3.2.1
Teacher formation requires offering certain bodily experiences that
communicate Church teachings in a way that engages affectivity, will,
and intellect, and facilitate the whole person participating in
Trinitarian life. (#252)
Principle 3.2.2
Teacher formation requires providing encounters with God through
sensate means, to form the teachers in and for communion with God
and others. (#296)
Principle 3.3
Teacher formation requires accounting for the integration of all of the human
powers. (#275)
Principle 3.3.1
Teacher formation requires imitating a “pedagogy of incarnation” in
forming teachers. (#282)
Principle 3.3.2
Teacher formation requires facilitating connatural knowledge in order
to free teachers’ hearts to receive God’s revelation and love, and
thereby to respond to Him. (#291)
Principle 3.3.3
Teacher formation requires following the order of “from the body
through the heart to the mind” to provide an integrated formation that
accounts for human nature and powers. (#319)
Principle 3.4
Teacher formation requires intentionally applying the transcendentals to
facilitate the teacher’s connatural knowledge through communion with God
in created analogous signs of Him. (#321)
Principle 3.4.1
Teacher formation requires applying the transcendentals to act upon
the teacher’s integrated human faculties to attract and fulfill them.
(#332)
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Principle 3.4.2
Teacher formation requires applying the transcendentals to draw the
teacher toward the Persons of the Trinity, making possible deeper
communion between her and God. (#335)
Principle 3.4.3
Teacher formation requires applying the transcendentals to strengthen
the teacher’s theological virtues. (#342)
Principle 4:
Teacher formation requires sensate encounters with God in Jesus. (#351)
Principle 4.1
Teacher formation requires sensate encounters with Jesus through beauty.
(#367)
Principle 4.1.1
Teacher formation requires providing her an encounter with God
through beauty to relieve her of excessive effort to understand and
believe, rousing the theological virtue of hope and desire for Jesus.
(#404)
Principle 4.1.2
Teacher formation requires corresponding instruction in how to read
and interpret art so that the full weight of its meaning can be
understood. (#395)
Principle 4.2
Teacher formation requires sensate encounters with God in the liturgy. (#413)
Principle 4.2.1
Teacher formation requires opportunities to participate in the liturgy
in order to encounter Jesus. (#429)
Principle 4.2.2
Teacher formation requires that she have opportunities to encounter
God in the liturgy, allowing her to receive His grace so that her heart
and mind are transformed and she can become more like Him. (#440)

141

Principle 4.2.3
Teacher formation requires corresponding liturgical catechesis so that
their liturgical participation bears the fruit of a transformative
encounter with God. (#456)
Principle 4.3
Teacher formation requires prompting them to hope-filled prayer in any
manifestation of beauty. (#471)
Principle 4.4
Teacher formation requires the use of saints as concrete and beautiful
examples to follow. (#476, 480)
Principle 5:
Teacher formation requires creating conditions for them to encounter God so that He
can engage and form every dimension of their hearts. (#484, 486, 510)
Principle 5:1:
Teacher formation requires the use of Scripture to allow God to engage and
form their hearts in an encounter with Him. (#517, 523, 535, 540)
Principle 5.1.1:
Teacher formation requires instruction in and opportunities for
praying with Scripture. (#535, 552)
Principle 5.1.2:
Teacher formation requires demonstrating the link between liturgy
and Scripture. (#539)
Principle 5.1.3:
Teacher formation should use Scripture to communicate the truths of
the Faith. #544)
Principle 5.2:
Teacher formation requires moral formation which engages their fundamental
desires for the good, for happiness, and for love. (#557)
Principle 5.2.1
Teacher formation requires the presentation of principles of moral
reasoning and moral teachings of the Church in the context of
encounter with God and as a loving response to His invitation, which
fulfills her heart’s desires. (#566)
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Principle 5.2.2
Teacher formation requires giving the opportunity to seek God’s
grace, particularly through the liturgy, to heal the wounds of sin and
to increase her desire and strengthen her will to freely keep His
commands. (#574, 582, 589, 627)
Principle 5.2.3
Moral formation for teachers requires addressing body, heart, and
mind in an integrated way. (#595, 609)
Principle 5.3:
Teacher formation requires opportunities for them to open their hearts to God
in prayer. (#633)
Principle 5.4
Teacher formation requires using the lives of the saints to inspire them to
imitate the saints’ examples of goodness and love. (#640)
Principle 6:
Teacher formation requires encounters with God the True in reasoned explanations
of the Faith. (#679)
Principle 6.1:
Teacher formation requires reasoned reflection on bodily experiences, under
the guidance of the Church’s mediation of God’s revelation. (#687)
Principle 6.1.1:
Teacher formation requires presenting them with the propositions of
the Faith (fides quae). (#696)
Principle 6.2:
Teacher formation requires liturgical participation to give and strengthen the
theological virtue of faith by which teachers can receive and believe reasoned
explanations of the Faith. (#712)
Principle 6.3:
Teacher formation requires the witness of saints as trusted guides to show the
truth of the Faith and how to live accordingly. (#719)
Principle 6.4:
Teacher formation requires prompting them to entrust themselves to God in
prayer. (#747)
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Principle 6.5:
Teacher formation requires explanations of each means of encountering God:
beauty, liturgy, Scripture, and the moral and doctrinal teachings of the
Church. (#753)
Principle 6.5.1:
Teacher formation requires explanations of the intelligible meaning
inherent in expressions of beauty. (#766)
Principle 6.5.2:
Teacher formation requires liturgical catechesis to help teachers
discover the intelligible meaning in the liturgy. (#768)
Principle 6.5.3:
Teacher formation requires communicating the narratio of salvation
history. (#781)
Principle 6.5.4:
Teacher formation requires using Scripture as a driving force in
explanations of moral and doctrinal teachings of the Church. (#789)
Principle 6.5.5:
Teacher formation requires that reasoned explanations of moral
teachings of the Church guide the teacher’s reflection upon her
concrete experiences to discover the intelligible meaning contained
therein. (#801)
Principle 6.5.6:
Teacher formation requires that explanations of doctrine be oriented
to Christ. (#802)
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“God Forms His Teachers”
Course Details:
• This 3-credit hour, 15-week course forms teachers and administrators who bear particular responsibility for
the implementation of the mission of Catholic schools. The course facilitates the formation of its
participants as witnesses in their schools, thereby communicating to them a Catholic educational
philosophy and empowering them to form colleagues and students in their own schools to be witnesses as
well. Each module takes two weeks to complete, with the exception of Module 7 (one week). Modules 1
and 2 have two parts (A and B) lasting one week each. Students can expect to spend 10-15 hours per
week engaged in coursework.
Course objectives:
1. Students will be given opportunities to encounter God, allowing Him to form them as
His witnesses in a manner that engages and is consonant with their nature as integrated
human persons.
2. Students will be equipped to offer integral faith formation to colleagues and students in
the Catholic school that is consistent with a Christian anthropology and a Catholic
educational philosophy.
3. Students will be able to articulate the mission of the Catholic Church and school,
identify the role of the teacher in fulfilling the mission, and explain how the catechetical
methods discussed in this course facilitate the fulfilment of the mission.
Required texts:
Convery, Ronnie, Leonardo Franchi, Raymond McCluskey, eds. Reclaiming the Piazza:
Catholic Education and the New Evangelization. Herefordshire: Gracewing, 2017.
O’Shea, Gerard. Educating in Christ: A Practical Handbook for Developing the Catholic Faith from
Childhood to Adolescence. Brooklyn, NY: Angelico Press, 2018.
Augustine. Confessions. Translated by Albert C. Outler and Mark Vessey. New York: Barnes
and Noble, 2007.
Other required readings can be found online links.
Course Assessment:
Journal:
Discussion board:
Learning session assignments:
Liturgy project (Module 4):
Final project:

10%
15%
40%
10%
25%

3

Identifies the mission of Catholic schools and essential marks for assessing its fulfillment. Announces the
first proclamation of the Gospel as the impetus and goal of mission.
Module 1A objectives:
The student will…
•
•

Articulate the mission of Catholic schools.
Name and describe some essential hallmarks of Catholic schools.

Reading assignments:
•
•
•
•

Gravissimum educationis
[http://www.vatican.va/archive/hist_councils/ii_vatican_council/documents/va
t-ii_decl_19651028_gravissimum-educationis_en.html]
Educating to Intercultural Dialogue
[http://www.vatican.va/roman_curia/congregations/ccatheduc/documents/rc_c
on_ccatheduc_doc_20131028_dialogo-interculturale_en.html]
Matthew 28:19-20
Tracey Rowland, “Catholic Education as a Theological Project,” in Reclaiming the
Piazza II, 13-30 (optional)

Principles addressed by reading assignments:
•

1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 5, 5.1, 5.1.3, 5.2, 6, 6.1, 6.1.1, 6.5.4, 6.5.5, 6.5.6

4

Lecture

Principles addressed by this lecture:
1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.2.3, 4.4, 5.1, 5.1.2, 5.1.3, 5.2, 5.2.3, 5.4, 6, 6.1, 6.1.1, 6.3, 6.5.2,
6.5.4, 6.5.5, 6.5.6
Lecture Notes:
• Jesus Christ loves you; He gave His life to save you; and He is at your side every day
to enlighten, strengthen, and free you (EG 164).
• This reality drives the whole mission of the Catholic Church: bringing people to
know Jesus’ love for them and desire to bring them with Him forever in Heaven.
• This mission is helping people become disciples of Jesus, for the sake of their
eternal salvation.

5

Lecture

•

•

•
•

The Catholic school mission is derived directly from mission of Catholic Church (Mt
28:19-20).
• This mission is recalled at the end of every Mass, when the celebrant says, “Go
and announce the Gospel of the Lord,” or “Go in peace, glorifying the Lord
by your life,” or similar words.
A Catholic school, like the Catholic Church, has the mission of forming disciples of
Jesus Christ, through instruction & sacramental life.
• Pope Benedict XVI said every Catholic school “should be a place to encounter
the living God, who in Jesus Christ reveals His transforming love and truth.”
The mission of Catholic schools is to form the whole person – body, soul, intellect,
will – to live to get to Heaven. This formation takes place continually, in a
progressively deeper way, adapted to the development of the person.
This mission should impact every dimension of school life.

6

Lecture

•

•

Catholic schools implementing the mission should bear certain characteristics, or
marks, that manifest the mission.
• The following characteristics were articulated by Abp. Michael Miller (former
Secretary for the Congregation for Catholic Education) and were distilled from
Gravissimum Educationis and subsequent documents from the Congregation.
First mark: Catholic schools are “inspired by a supernatural vision.”
• Every decision and every action in a Catholic school is guided by the realization
that earthly life impacts eternal life.
• This hallmark is essential to a Catholic school – a school is only Catholic to the
degree that this supernatural vision is actively shaping the school.

7

Lecture

•

2nd Mark: Because a Catholic school is concerned with formation of whole person, it
is going to operate with a Christian anthropology.
• All humans are:
• created in God’s image,
• made for union with Him,
• wounded by original sin,
• able to be healed and transformed into God’s likeness by the redeeming
grace offered by Jesus Christ.
• A Catholic school can offer a number of means for allowing God to transform
those in it into God’s likeness, in every dimension of their person.

8

Lecture

•

3rd Mark: A Catholic school fosters communion with God and community with
other human beings.
• Since God is a communion of Persons, and humans are made in God’s image,
then human beings are made for communion: first with God, then with other
humans.
• Communion with God is fostered through liturgical and personal prayer.
• Faithfulness to the Catholic Church ensures communion with God and humans
• Communion with others is fostered through helping students live with other.
human beings, recognizing the dignity and rights of others, and working for the
common good.

9

Lecture

•

•

The mark of communion ensures that Catholic schools are open to all who wish to
come, including non-Catholics.
• Every human person has the right to an education, because s/he is made in the
image of God.
The mark of communion also ensures that Catholic schools fully proclaim the
Gospel and respect religious freedom.
• Catholic schools should not force or coerce assent to Catholic Faith: “to
propose is not to impose” (Pope Benedict XVI).
• Catholic schools should not compromise the presentation of the Gospel.
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Lecture

•

4th Mark: The proposal of the Gospel should particularly permeate the whole
curriculum.
• Because Catholic school exists to help students get to Heaven, the whole
curriculum should show them how.
• All subjects of study originate in God who created the world and everything in it.
• Catholic Faith should shine a greater light on subject matter, so students can see
more of reality.
• God is truth, and if every subject seeks the truth of things then every subject has
the potential to lead students to God.
• The quest for truth takes place in an age and developmentally appropriate way.
Next module: Discuss the 5th mark identified by Abp. Miller

11

Lecture

•
•

Catholic schools acknowledge that parents are primary educators of their children.
Catholic schools assist parents, rather than replace them.

Catholic school forms part of the saving mission of the Church (The Catholic
School, §9), forming the whole person to live in this world, loving God in such a
way that prepares them to spend all of eternity with Him.
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Lecture

•

Saints like Elizabeth Ann Seton have implemented the Great Commission in
Catholic schools.
• Mother Seton founded a Catholic boarding school for girls, as well as a
religious community to teach them.
• Christian character development, faith formation, Catholic values, and
academic foundations were the basis of her educational program, according to
community archives.
• Despite dire poverty and other grave hardships, Mother Seton relied on Jesus
in the Eucharist, in Scripture, and in prayer to give her all she needed to form
her students and religious sisters as His followers.
• See Betty Ann McNeil, D.C., “Historical Perspectives on Elizabeth Ann Seton
and Education: School Is My Chief Business,” Catholic Education: A Journal of
Inquiry and Practice 9, no. 3 (2006).
• Mother Seton is one of many saints who dedicated herself to the salvation of
souls in the setting of a Catholic school.
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Discussion

Discussion (after completing readings and listening to lecture):
1.

Briefly introduce yourself. Include your experience (if any) with Catholic schools, and
why you decided to take this course.

2.

Discuss areas in which your school is doing well at fulfilling the Catholic mission.
Identify opportunities for growth, citing the documents as justification for the
importance of addressing that need. [Purpose of discussion is to share ideas that are
both effective and consistent with Church direction.]

3.

Discuss how each of the marks mentioned contributes to the fulfillment of the
mission of the Catholic school: forming the whole student – body, soul, intellect, will
– to live as a disciple of Jesus Christ and so to get to Heaven.

Principles addressed by discussion:
1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2, 3.4.3, 5.2,
5.2.3, 6, 6.1, 6.5.6
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Christ the Teacher (personal photo of icon replica)

Module 1: The Mission of a Catholic School
Part B: Teachers and Catholic School Mission
Identifies the role of the teacher in the mission of the Catholic school, and the formation needed to fulfill it.
Module objectives:
The student will…
• Articulate the role of the teacher in fulfilling the mission of Catholic schools.
Reading assignments:
• Gerard O’Shea, “The Vocation of the Catholic School Teacher,” in The
Catechetical Review 3, no. 4 (2017): 12-13.
• Educating Together in Catholic Schools
[http://www.vatican.va/roman_curia/congregations/ccatheduc/documents/rc_
con_ccatheduc_doc_20070908_educare-insieme_en.html]
• Luke 5:1-11 [http://www.usccb.org/bible/luke/5]
• Jem Sullivan: “Inspired through Art: The Miraculous Draught of Fishes by
Jacopo Bassano,” in The Catechetical Review 3, no. 2 (2017): 21-24.
• Wright’s Law: example of a teacher whose faith impacts his teaching
[https://www.youtube.com/watch?v=9bSu_Snlbsw] (optional viewing)
Principles addressed by reading assignments:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2, 3.4.3,
5.1.3, 6, 6.1, 6.1.1, 6.3, 6.5, 6.5.4, 6.5.5, 6.5.6
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Opening Reflection

Christ the Teacher (personal photo of icon replica)

Art Lectio:
• Contemplate the art, imagining you are present in the scene as one of the apostles.
• Read Luke 5:1-11
• Consider: How might you have reacted to the catch of fish? To Jesus’ proclamation
that you would be catching men?
• Read: Sullivan: “Inspired through Art: The Miraculous Draught of Fishes by Jacopo
Bassano,” in The Catechetical Review 3, no. 2 (2017): 21-24.
• Respond: What insight does this give you about your teaching ministry? Answer in
your journal.
Principles addressed by opening reflection:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.1.2, 4.3, 5, 5.1, 5.1.1, 5.2.3, 5.3, 6.1, 6.4, 6.5.1, 6.5.4
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Lecture

Christ the Teacher (personal photo of icon replica)

“Let teachers recognize that the Catholic school
depends upon them almost entirely for the accomplishment of its
goals and programs.” (GE 8)

Principles addressed by lecture:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.3, 3.4, 3.4.1, 3.4.2, 3.4.3, 5.1.3,
5.2, 5.2.3, 6, 6.1, 6.1.1, 6.4, 6.5, 6.5.5, 6.5.6
Lecture notes:
• Abp. Miller’s 5th and final mark of a Catholic school says that Gospel witnesses
must show the students in word and action how to be a disciple of Jesus.
• The teacher plays the indispensable role of witness in mission of Catholic school.
• The fulfillment of the mission depends almost entirely upon the teacher
(GE, §8)
• The Gospel witness of teachers is the most important way for the Catholic school
to fulfill the mission of making disciples and helping students get to Heaven.
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Lecture

Christ the Teacher (personal photo of icon replica)

Gospel witness: one who shares his/her personal experience of faith
with others, through words and actions.

•

•
•
•
•

A dictionary defines “witness” as one who personally perceives & gives evidence
for what s/he sees.
• The Church applies this definition to persons who, through words and actions,
share their personal experience of faith with others (EN, §46).
• A “Gospel witness” speaks about Jesus and also images Jesus.
Gospel witnesses make the Faith real and believable to students.
Witnesses show that the Faith is not a theory.
Witnesses show that the Faith can be lived, and that living the Faith is attractive.
All teachers and all personnel in Catholic schools are called to be Gospel witnesses.
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Lecture

Christ the Teacher (personal photo of icon replica)

“Modern man listens to witnesses more than to teachers, and if to
teachers, only because they are witnessess.” (Evangelii Nuntiandi 43)

•

“Modern man listens to witnesses more than to teachers, and if to teachers, only
because they are witnesses.” (EN, §43)
• Students can be profoundly inspired and influenced by the example of their
teachers.
• Faithful witness of a teacher can open the student to consider and accept Jesus
and His teachings when reasoned explanations of faith fail to persuade.
• By contrast: a teacher whose words and actions are contrary to the faith can “diseducate,” can turn a student away from Christ and His Church.
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Lecture

Christ the Teacher (personal photo of icon replica)

Every teacher, not just the religion teacher, needs to be a witness.

•
•
•

Every teacher – not just religion teacher – is called to offer this Gospel witness to
students.
The Church urges hiring teachers who are “convinced and faithful disciples of
Christ and His Church.” (GDC, §142)
While it may not always be possible to hire faithful, practicing Catholics for every
position, all teachers are expected to uphold mission of Catholic school in word
and action.
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Christ the Teacher (personal photo of icon replica)

The teacher in a Catholic school imitates Christ the Teacher.

•
•
•

The Church calls for teachers to receive ongoing formation that nourishes their
faith and spiritual lives so they can deepen their witness, becoming more like Jesus,
the Master Teacher.
Formation addresses the whole, integrated person because the spiritual life
permeates all aspects of the person & life.
Formation happens primarily through Holy Spirit, who works through the variety
of ways that teachers could encounter Him.
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Discussion

Christ the Teacher (personal photo of icon replica)

Discussion (after completing readings and listening to lecture):
1.
Discuss your own observations of the influence of teachers in carrying out the
evangelizing mission of the Catholic school.
2.
Based on the readings, what seem to be some important elements for forming
teachers to fulfil the mission?
Principles addressed by discussion:
• 1, 2, 2.1, 3, 3.1, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2, 3.4.3, 6.1,
6.1.1, 6.5.5
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Assessment

Christ the Teacher (personal photo of icon replica)

Assessment:
Create a Power-point presentation of no more than 8 slides and perform a voice-over of no
more than 10 minutes. Explain the mission of Catholic schools and the role of teachers to
your colleagues, as you might in a faculty meeting or professional development session.
Include a one paragraph description of your intended audience, including factors that
influence how you craft the session. Some possible relevant factors could include:
denominational makeup of the group, knowledge and practice of Catholic Faith among
those professing Catholicism, gender, socio-economic background, etc.
Principles addressed by assessment:
• 1
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Module 2: The Human Person

Part A: What Is a Christian Anthropology?

Identifies key points of a Christian anthropology, and the implications for the realization of
the mission of Catholic schools.
Module objectives:
The student will…
•
•
•
•

Identify key points of a Christian anthropology: created in God’s image
(communal nature, intellect and will, expressed bodily), called to His likeness,
fallen but redeemed, transformed into His likeness by grace.
Explain how Christian anthropology is important to the mission of a Catholic
school.
Explain how humans learn, using key points of a Christian anthropology.
Give examples of using the order of “body, heart, mind” in faith formation in a
Catholic school.

Reading assignments:
•

Gerard O’Shea, “Towards a Trinitarian Anthropology of Learning” in Catholicism,
Culture, Education, Leonardo Franchi, ed. (Paris: L’Harmattan, 2018), 233-242.

Principles addressed by reading assignments:
•

3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.3, 3.3.3, 3.4, 3.4.1, 3.4.2, 3.4.3, 5, 5.1, 5.1.3, 5.4, 6, 6.1,
6.1.1, 6.3, 6.5, 6.5.1, 6.5.4, 6.5.5, 6.5.6

24

Opening Reflection

Journal:
•

Read: Genesis 1:26-2:7 [http://www.usccb.org/bible/genesis/1],
Genesis 2:18-25 [http://www.usccb.org/bible/genesis/2],
Isaiah 43:1-5 [http://www.usccb.org/bible/isaiah/43].
• Respond: What does this say about your value to God? Answer in your journal.

Principles addressed by opening reflection:
• 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.3, 5, 5.1, 5.1.1, 5.1.3, 5.2, 5.2.1, 5.2.3, 5.3, 6.4, 6.5.4
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Fundamentals of the nature of the human person:
• Human persons are created in God’s image.
• Human persons are called to be holy, like God.
• Human persons are wounded and fallen due to original sin.
• Human persons are redeemed by Jesus.
• Human persons are called to transformation into Jesus’
likeness by the power of His grace.
Principles addressed by the lecture:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.4, 3.4.1, 3.4.2, 3.4.3, 5.1, 5.1.3, 6, 6.1.1, 6.5.3, 6.5.4,
6.5.6
Lecture Notes:
• According to the Catholic Church, the way we educate is determined by what we
believe about the human person and about life (see CSTTM, §10). This will be
especially true when we are implementing the mission of Catholic schools, forming
disciples of Jesus Christ.
•

The Catholic Church teaches that the human person:
• Is made in God’s image: s/he has a communal nature because God is a
communion of Persons; s/he has the spiritual powers of intellect and will to
know the truth and choose the good; s/he is a union of material and spiritual so
that the body expresses the soul and can be the means by which the spiritual
powers are formed;
• Is called to be holy, as God is holy;
(cont’d)
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Lecture

Fundamentals of the nature of the human person:
• Human persons are created in God’s image.
• Human persons are called to be holy, like God.
• Human persons are wounded and fallen due to original sin.
• Human persons are redeemed by Jesus.
• Human persons are called to transformation into Jesus’
likeness by the power of His grace.
•

The Catholic Church teaches that the human person:
• Is fallen and wounded, in every dimension of her nature, due to original sin:
wounded communion with God and others, darkened intellect, weakened will;
bodily experiences can be misunderstood or malformative;
• Is redeemed by Jesus: His Passion, Death, Resurrection, and Ascension save us
from eternal death and can bring about the transformation of every dimension
of human nature so that we become like Jesus. This transformation does call for
the person to freely cooperate, but isn’t possible by human power alone.
• The grace of redemption is given through the liturgy. This is why Mass and
the sacraments are important in a Catholic school.
• In a lesser but real way, formation also takes place through living in
community, study, discipline, and so forth. These encourage the person’s
free cooperation with grace.

•

This understanding of the nature of the human person is called a Christian
anthropology.
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The human person is an integrated whole.
All human powers - senses, emotions, will, intellect - are integrated.
The body connects the human person with the real world and so is
generally the starting point for learning.

•
•

•
•
•

All of the powers of the human person – senses, emotions, will, intellect – are
integrated and affect one another.
The human body and soul are united and integrated, and all the spiritual powers are
integrated with each other and with the body
• The intellect moves the will by showing it the truth, which is good;
• the will moves the intellect to seek the truth;
• the will moves the sensitive appetite;
• the sensitive appetite moves the will; all expressed by the body;
• bodily experiences influence emotions, will, intellect.
Human persons ordinarily encounter reality through the senses
• Eg: see a beautiful flower; feel a rock fall on your foot
Sense experience stimulates the emotions, resulting in knowledge of what is sensed
• Eg: love the flower -> attentive gaze taking in details; hate the falling rock ->
knowing to avoid carrying too heavy items with too loose grip
The body connects the human person with the real world and so is generally the
starting point for learning.
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Bodily senses stimulate emotions and will, convey information to the
mind.
The foundation of the reasoning intellect is knowledge that comes
from integrated participation in reality.

•

•

•

A human person learns when the bodily senses stimulate the emotions and will,
conveying information to the mind.
• Human reason abstracts, analyzes, makes logical conclusions – but the
intellect does much more than reason.
The foundation of the reasoning intellect is an integrated knowing with body,
emotions, will, and intellect working together and “participating” in the object
known. This integrated knowing is called “connatural knowledge.”
• Eg: I “know” a flower or a rock I directly experience in a fuller way than if I
only read about it or reasoned that beautiful flowers exist and falling rocks can
be painful. I can more easily and more accurately reason when I have
experienced these things bodily.
A person comes to know God in this integrated way, united to Him and
participating in His nature and His life, as the grace of the Holy Spirit inspires and
moves the whole integrated person.

29

Lecture

Human beings access the spiritual and abstract through the
concrete and material.

•

Implications for faith formation:
• Human beings access the spiritual and abstract through the concrete and material.
• We can see this in God’s words and deeds throughout the Old Testament:
o Creation – gives evidence of God’s beauty, goodness, and truth;
o Flood – God saved Noah and his family from sin through the water of the
Flood;
o Abraham – called by God, who promised to bless the world through him and
his descendants;
o Exodus – God spoke to Moses in the burning bush, instructed the Israelites
to celebrate the Passover which saved them from death, directed them to
cross the Red Sea to be delivered from slavery, led them to the Promised
Land;
o Israel – God established the kingdom as a “light to the nations,” a visible
witness of God’s desire to unite His children and make them holy like Him;
o Prophets – God spoke to the Israelites and the world to teach them how to
live as His children;
(cont’d)
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The Incarnation is the best illustration of humans accessing the
spiritual through the material.
God brings us into communion with Himself, moves our hearts,
forms our wills, and teaches us through our bodies.
Following the order “body, heart, mind” accommodates human
nature and facilitates forming disciples who know and love Jesus.
•

The Incarnation: God the Son, pure Spirit, took on human nature – including a
human body – and united Himself to us in our bodily condition so that we could be
united to God.
o During Mass, at the Preparation of the Gifts, as the priest pours the water
and wine into the chalice, he prays, “By the mystery of this water and wine
may we come to share in the divinity of Christ, who humbled Himself to
share in our humanity.”
o Jesus established the Church to continue His ministry of salvation: making us
holy like God so that we can live in communion with Him and all the saints
forever in Heaven.
• Through our bodies, God brings us into communion with Himself, teaches us, and
forms our wills.
o To illustrate: At the Red Sea, the Israelites encountered God, learned His
power to save them, and chose to follow Him through the open sea.
•

Following the order of “body, heart, mind” can accommodate the integration of
human nature and facilitate formation of disciples who know and love Jesus Christ.
o Eg: beautiful hymn (perceived with senses) stirs emotions, encoding truth
of words in mind and moving the will to the good presented.

31

Lecture

Using the transcendentals (beauty, goodness, truth) can put us in
communion with God and facilitate our knowledge of Him.

•
•
•

The transcendentals (beauty, goodness, and truth) reveal God in ways that can be
perceived through our bodily experience.
God is Beauty, Goodness, and Truth. But that which is beautiful, good, and true
are not God. Instead, beautiful, good, and true things express something about
God.
Using the transcendentals can put us in communion with God and facilitate our
knowledge of Him.
o
o
o

Through our bodies, especially our memory and imagination (interior senses), we
are drawn to beauty. Therefore, using beauty can be a way of attracting students to
God and things of Him.
Our wills are drawn to goodness. If we present God and His revelation as good
and as fulfilling our human longing for goodness and love, we can motivate
students to seek and embrace the truth.
Our intellects are drawn to truth. We foster students’ integrated understanding by
presenting the truth that God has revealed about Himself, about us, and about the
world. An integrated understanding is also facilitated by giving students
opportunities to reflect on their experiences in light of those truths. When
understanding is cultivated in an integrated way, and not limited to memorization
of facts and doctrines, students’ communion with God is nurtured more deeply.
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Discussion

Discussion (after completing readings and listening to lecture):
1.

How are humans created in God’s image?

2.

Explain the role of the body in human learning and faith formation.

3.

Why is a Christian anthropology important to the mission of a Catholic school?
Said another way: If any dimension of the nature of the human person was
overlooked, what difference would that make to the realization of the mission
of the Catholic school, and why?

Principles addressed by the discussion:
•

1, 2, 2.1, 3, 3.1.1, 3.1.2, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2, 3.4.3, 6, 6.1, 6.1.1
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Assessment

Assessment:
Describe three examples of following the order of “body, heart, mind” in faith
formation in a Catholic school. These do not have to be limited to religion courses. Be
sure to use and acknowledge the transcendentals.
•

As an example: Singing the beautiful hymn A Mighty Fortress Is Our God in choir class
(or playing it in band class) stirs hope in God’s power to protect us in difficult times as
it communicates that truth to the mind. As the truth is presented to the will as a good,
the will is moved to trust in God’s goodness and power to save and protect us from
harm.

Explain how each example helps fulfill the mission of the Catholic school: making
disciples of Jesus Christ in the Church.
Include a one paragraph description of your intended audience, including factors that
influence how you craft the session.
Principles addressed by the assessment:
• 1, 3.3.3, 3.4
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Module 2:

The
Human Person
Part B:

Prayer as an
Encounter of
Persons

Demonstrates that prayer is relational and directed toward a Person, a logical consequence of the nature of
human persons. Gives examples of ways to facilitate prayer.
Module objectives:
The student will…
• Explain how prayer is consistent with the nature of a human person.
• Articulate why prayer is essential to the mission of a Catholic school.
• Prepare a prayer session that facilitates the audience authentically
encountering God.
Reading assignments:
• Gerard O’Shea, “Prayer and the Young Child,” in Educating in Christ
(Brooklyn, NY: Angelico Press, 2018), 125-128.
• Lori Eyth, “The Spiritual Life: The Classroom as a School of Prayer,” in The
Catechetical Review 2, no. 4 (2016): 20.
• Jem Sullivan, “Becoming a Friend of Jesus,” in The Catechetical Review 3, no.
4 (2017): 21-24.
• Catechism of the Catholic Church 2709
[http://www.vatican.va/archive/ENG0015/__P9M.HTM]
Principles addressed by reading assignments:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4.2.3, 5, 5.1, 5.1.3, 5.2, 5.2.1, 5.2.3, 6, 6.1, 6.1.1, 6.4, 6.5.6

35

Opening Reflection

Art Lectio:
• Contemplate the art, imagining that you are hosting Jesus in your home.
• Read Luke 10:38-42
• Consider: Are you more like Mary, setting everything aside to listen to Jesus, or like
Martha, busy with many good activities but missing out on listening to Jesus? What
is your reaction to Jesus’ words to Martha about Mary?
• Read: Jem Sullivan, “Becoming a Friend of Jesus,” in The Catechetical Review 3, no. 4
(2017): 21-24.
• Respond: What does this tell you about your role as a teacher in a Catholic school?
Answer in your journal.
Principles addressed by opening reflection:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 4, 4.1, 4.1.1, 4.1.2, 4.3, 4.4, 5, 5.1, 5.1.1, 5.1.3, 5.2, 5.2.3, 5.3, 5.4, 6.1, 6.3,
6.4, 6.5, 6.5.1, 6.5.5
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God is a communion
of Persons - Father,
Son and Holy Spirit.

Principles addressed by the lecture:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4.2.3, 4.3, 4.4, 5, 5.2, 5.3, 5.4, 6, 6.1, 6.1.1, 6.3, 6.4, 6.5, 6.5.2, 6.5.3, 6.5.6
Lecture Notes:
• The God of the universe, the creator and ruler of everything, knows you personally
and intimately, and wants very much that you hear Him speak to your heart and
that you respond to Him.
•

God is three Persons in One – a communion of Persons.

37

Lecture

God has created us in
His image: made for
communion with
other Persons,
Himself most of all.

•
•
•
•
•

God created human persons in His image, and therefore for communion with other
persons.
First and foremost, He created us for communion with Himself.
Catechism 221: “God is an eternal exchange of love, Father, Son, and Holy Spirit,
and He has destined us to share in that exchange.”
He created us to be loved by Him, now & for all eternity, and to love Him in
return. This is the ultimate meaning and purpose of our lives.
The mission of the Catholic school is to bring students to awareness and integrated
living out of this purpose.
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Lecture

Prayer is conversation
between God and us.
He calls us and we
respond.

•
•
•
•
•
•
•

•

Conversation is one way we experience love from other humans & express love for
them.
Prayer is an exchange between persons: it is conversation with God, when we
experience and express our love for Him.
Prayer always begins with God calling us to speak with Him, inviting us into
communion with Him.
St. Therese of Lisieux called prayer “a surge of the heart…a cry of recognition and
of love.”
St. John Damascene: “Prayer is the raising of one’s mind and heart to God.”
True prayer is meant to engage us just as conversation with loved one engages us.
This communion can engage our whole person:
• The decision to respond to God’s invitation has been an exercise of will.
• Attentive listening is an exercise of intellect.
• Folding of hands, or crossing ourselves, or kneeling or adjusting posture to one
of greater respect engages bodies.
• Stirring of affections engages our hearts.
• In all of this, we bring whole selves into communion with God.
This person-to-Person communion fulfills our human nature and satisfies the
purpose of our lives – to share in “eternal exchange of love” that is life of Trinity.
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Lecture

Throughout salvation
history, prayer is the
call and response of
God and His people.

•

The major figures of salvation history responded to God’s call in prayer:
• Noah “walks with God” (Genesis 6:9), indicating his prayerful relationship with
God.
• Abraham went “as the Lord had told him” (Genesis 12:4), obeying God, and
demonstrating even willingness to sacrifice his son if God commands (Genesis
22).
• Moses spoke to the Lord “face to face, as a man speaks to his friend” (Exodus
33:11), especially interceding for the Israelites.
• David modelled prayers of praise and repentance, particularly in the Psalms.
• Elijah heard and responded to the “still small voice” (1 Kings 19:12).
• Jesus spent nights alone in prayer, doing perfectly what all these had done
before Him.
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Lecture

Rote prayers,
especially in the
liturgy, teach what we
believe as we speak
and listen to God.

•
•
•

Memorized prayers can form attitudes of respect and intimacy toward God.
Memorized prayers also teach what we believe.
We learn to pray by praying, just as we learn to ride a bike by riding a bike, and as
we learn how to be a friend to someone by being a friend to them.
• Liturgical prayer in particular teaches us how to pray:
• Prayers are always addressed to a person (God, saints, or angels) to foster our
communion with them.
• Prayers are often expressed more formally to show God’s transcendence – He
is God and we are not.
• Prayers often express and acknowledge God’s goodness and love for us. For
example, in the Eucharistic Prayers we hear how Jesus said, “This is My Body,
which will be given up for you….This is the chalice of My Blood….which will
be poured out for you.”
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Discussion

Discussion (after completing readings and listening to lecture):
1.

Reflect briefly on CCC 2709 (quoting St. Teresa of Avila): Prayer is “a close
sharing between friends; it means taking time frequently to be alone with
him who we know loves us.” How can that teaching be used to help others
pray more deeply?

2.

Why is prayer essential to the mission of the Catholic school?

3.

How can prayer be considered a logical consequence of a Christian
anthropology?

4.

How can prayer be taught and facilitated in such a way that it’s “praying”
rather than “saying prayers”?

5.

What is the value of rote or memorized prayers? How can these be used in
such a way as to facilitate an encounter with God?

Principles addressed by the discussion:
•

1, 2, 2.1, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2, 3.4.3,
4.2.3, 5, 5.2, 5.2.1, 5.3, 5.4, 6, 6.1, 6.1.1, 6.3, 6.4, 6.5.2, 6.5.5, 6.5.6
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Assessment

Assessment:
Prepare one prayer session, which can be used at the beginning of class or faculty meeting,
to facilitate the audience encountering God.
• Account for human nature and the principles of a Christian anthropology,
particularly by using the material means of engaging the spiritual that are
recommended in the readings and video.
• Write up a script, including any logistical instructions and materials needed, that a
colleague could implement in their own class (or faculty meeting).
• Include an explanation of how each element you chose was fitting for a human
person and human nature, and would facilitate their encountering God.
Include a one paragraph description of your intended audience, including factors that
influence how you craft the session. Share with fellow students.
Principles addressed by the assessment:
• 3, 3.1, 3.2
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Module 3

Beauty:
A Path to
Encountering God

http://www.wga.hu/
index1.html

Demonstrates Church teaching that beauty leads to an encounter with God. Shows that beauty can be used
for faith formation. Provides opportunities to make catechesis beautiful.
Module objectives:
The student will…
• Explain why beauty is necessary to the mission of Catholic schools.
• Explain how the use of beauty appeals to our nature as human persons.
• Teach a truth of the Catholic faith using a work of art.
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Reading assignments

http://www.wga.hu/
index1.html

Reading assignments:
• Excerpt from A Memory for Wonders [PDF attached]
• Psalm 27:4 [http://www.usccb.org/bible/psalms/27]
• Evangelii Gaudium 167
[http://w2.vatican.va/content/francesco/en/apost_exhortations/documen
ts/papa-francesco_esortazione-ap_20131124_evangelii-gaudium.html]
• The Via Pulchritudinis, Privileged Pathway for Evangelization and Dialogue
[http://www.vatican.va/roman_curia/pontifical_councils/cultr/documents
/rc_pc_cultr_doc_20060327_plenary-assembly_final-document_en.html]
• Catechism of the Catholic Church 2500-2503
[http://www.vatican.va/archive/ENG0015/__P8N.HTM]
• Joseph Ratzinger, “The Feeling of Things, the Contemplation of Beauty”
[http://www.vatican.va/roman_curia/congregations/cfaith/documents/rc
_con_cfaith_doc_20020824_ratzinger-cl-rimini_en.html] (optional)
• Jem Sullivan, The Beauty of Faith: Using Christian Art to Spread the Good News
(Huntington, IN: Our Sunday Visitor, 2009). (optional)
Principles addressed by reading assignments:
• 1, 2, 2.1, 2.2, 3, 3.1.1, 3.1.2, 3.4, 3.4.1, 3.4.2, 3.4.3, 5.1, 5.1.3, 6, 6.1, 6.1.1, 6.4,
6.5, 6.5.1, 6.5.2, 6.5.4, 6.5.6
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Opening Reflection

http://www.wga.hu/
index1.html

Art Lectio:
• Read Psalm 27:4 [http://www.usccb.org/bible/psalms/27].
• Read excerpt from A Memory for Wonders (PDF attached).
• Respond:
• Can you recall an experience of beauty in which you were moved to wonder at
the awesomeness of God? (This can be beauty in any form, whether nature, the
arts, etc.) If so, describe it in your journal.
• Discuss the potential of beauty to lead us to an encounter with God, using M.
Veronica’s experience as well as your own (if applicable) to illustrate.
Principles addressed by opening reflection:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.3, 4.4, 5, 5.1, 5.1.1, 5.1.3, 5.3, 5.4, 6.1, 6.3, 6.4, 6.5, 6.5.1,
6.5.4, 6.5.6
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Lecture

Humans are a profound
union of the material and
spiritual. Therefore, our
bodies play a critical role in
encountering other persons,
and in learning.

http://www.wga.hu/
index1.html

Principles addressed by the lecture:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 4, 4.1, 4.1.1, 4.4, 5, 5.1, 5.1.3, 5.4, 6, 6.1.1, 6.3, 6.5, 6.5.1, 6.5.4, 6.5.5,
6.5.6
Lecture Notes:
• Human persons are a union of the material and the spiritual, of body and soul.
• Humans express their spiritual dimension bodily, and their bodily experiences
influence their spiritual dimension.
• Humans encounter other persons and take in information through their bodily
senses.
• To teach and form disciples of Jesus Christ, we need to use means of formation
that can be perceived by the bodily senses.
• Beauty in all its forms is a powerful means of communication that is perceived by
the senses, moving our hearts to joy and love as we perceive it, and imprinting its
message in our minds.
• This sculpture, The Ecstasy of St. Teresa by Bernini, shows God piercing Teresa of
Avila’s heart as she encounters Him. In her mystical encounters with God,
Teresa perceived His beauty and was moved to love Him more, and she realized
more fully the truth of who He is.
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Lecture

God is Beauty itself, the
Source of all other beauty.
Created beauty is not God.
True beauty is a path that
leads to an encounter with
God.

http://www.wga.hu/
index1.html

•
•
•

God is Beauty itself, the Source of all other beauty (see Ps 27:4).
Created beauty is not God.
Created beauty does give evidence of God, though the evidence can be
misinterpreted by the viewer.
• Created beauty includes that which is created by God (such as in nature or the
cosmos) as well as that created by humans (such as paintings, sculpture, music,
literature, drama, architecture, etc.).
• Created beauty can pierce the human heart, which can open the heart to God.
• Pope Francis: “Every expression of true beauty can be acknowledged as a path
leading to an encounter with the Lord Jesus” (EG 167).
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Lecture

Authentic beauty is also true
and good, and so
communicates truth and
goodness.

•
•

http://www.wga.hu/
index1.html

God is Beauty itself; He is also Truth and Goodness.
Created things that are authentically beautiful are also true and good. They
communicate truth and goodness in ways that words cannot, with effects on the
heart that words may not have.
• Pope John Paul II: “Beauty has a pedagogical power that can introduce us to
the truth. It leads to Christ who is the Truth.”
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Lecture

•

In the Incarnation, the invisible God made Himself perceptible to us and to our
senses. He accommodated our nature as embodied beings who access the spiritual
through the material. He made it possible for us to encounter Him in ways we
could sense, and through our senses, formed our whole person as His disciples.
• Similarly, authentic beauty makes possible an encounter with God which can form
the whole person: intellect, will, emotion, and communion.
• Since the mission of a Catholic school is to form the whole person into a disciple
of Jesus Christ, we want to use beauty in as many forms as possible.
• Students’ hearts can be pierced as we show them God’s truth, beauty, and
goodness, as it is manifested in that particular expression of beauty.
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Discussion

http://www.wga.hu/
index1.html

Discussion (after completing readings and listening to lecture):
1.

Why is beauty essential to the mission of the Catholic school?

2.

How is the use of beauty consistent with a Christian anthropology? In other
words, what is it about our nature as human persons that makes us so
responsive to beauty?

3.

What are some ways the Catholic school can implement the
recommendations in the readings? Describe at least three.

Principles addressed by discussion:
•

1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 4, 4.1, 4.1.1, 6, 6.1, 6.1.1, 6.5, 6.5.1
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Assessment

http://www.wga.hu/
index1.html

Assessment:
Choose a work of art that reveals or communicates a truth of the Catholic faith, and teach
that truth from the art in such a way that the audience can be led to an encounter with
God.
• This does not have to be a lesson in religion class (although it may be). Other
possibilities include a work of literature used in English class, music in choir or
band class, an explanation of a piece of art in a prominent place in the school that
might be part of New Student Orientation or Potential Student Campus Tour, etc.
• You should cite at least one source that shows your research into the truth
communicated by the beautiful work.
• Submit a high-quality copy of the art with the teaching (in the video, attached to the
explanation, in a PowerPoint slide, etc.).
Include a one paragraph description of your intended audience, including factors that
influence how you craft the session. Share with fellow students.
Principles addressed by the assessment:
• 4.1, 4.1.2, 6.5.1

52

Module 4

Liturgy:
Communion
with God

Demonstrates that the liturgy gives a direct encounter with God. Provides an opportunity to catechize about
the liturgy.
Module objectives:
The student will…
•
•
•

Explain how liturgy is consistent with a Christian anthropology.
Explain why liturgy is essential to the mission of a Catholic school.
Explain how liturgy gives a direct encounter that transforms us. Prepare a lesson
that assists audience in recognizing God’s work in the liturgy.
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Reading assignments

Reading assignments:
•
•

•
•

Evangelii Gaudium 166
[http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papafrancesco_esortazione-ap_20131124_evangelii-gaudium.html]
Review The Via Pulchritudinis, Privileged Pathway for Evangelization and Dialogue III.3C
and Pastoral Proposals
[http://www.vatican.va/roman_curia/pontifical_councils/cultr/documents/rc_pc_cultr_d
oc_20060327_plenary-assembly_final-document_en.html]
Sacramentum caritatis 35, 64-65 [http://w2.vatican.va/content/benedictxvi/en/apost_exhortations/documents/hf_ben-xvi_exh_20070222_sacramentumcaritatis.html]
Gerard O’Shea, “Mystagogy: Reaching Spiritual Realities through the Liturgy,” in Educating
in Christ (Brooklyn, NY: Angelico Press, 2018), 107-113.

Principles addressed by reading assignments:
•

1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.2, 4.2.3, 4.3, 4.4, 5, 5.1, 5.1.2, 5.1.3, 5.2, 5.2.1, 5.2.2, 5.2.3, 5.3, 5.4, 6, 6.1.1, 6.3,
6.4, 6.5, 6.5.1, 6.5.2, 6.5.4, 6.5.5, 6.5.6
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Opening Reflection

Art Lectio:
•
•
•
•

Contemplate Rublev’s icon of the Trinity, imagining yourself in the image. Where are you?
Are you seated in the circle? Are you outside the circle looking on?
Read CCC 221 excerpt: “God Himself is an eternal exchange of love, Father, Son, and
Holy Spirit, and He has destined us to share in that exchange.”
Imagine: God inviting you to sit at the table (which is actually an altar). What is your
response?
Respond: What implications does this invitation have for your life? For your teaching
ministry? Answer in your journal.

Principles addressed by opening reflection:
•

1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.1.2, 4.3, 5.2, 5.2.1, 5.2.3, 5.3, 5.4, 6.4, 6.5.6
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Lecture

Principles addressed by lecture:
• 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.1.2, 4.2, 4.2.1, 4.2.2, 4.2.3, 4.3, 5, 5.1, 5.1.1, 5.1.2, 5.1.3, 5.2,
5.2.2, 5.2.3, 5.3, 6, 6.1, 6.1.1, 6.2, 6.4, 6.5, 6.5.1, 6.5.2, 6.5.3, 6.5.4, 6.5.5, 6.5.6
•

This icon was written by Andrei Rublev and is titled “Old Testament Trinity,”
sometimes simply called “Trinity.”
• It is inspired by the story in Genesis 19, when God visits Abraham and they
share a meal.
• The Persons seated are, from left to right, the Father, Son, and Holy Spirit.
• By tracing the inner form of the Father and the Holy Spirit and connecting the
two, we see a chalice, indicating communion between the Persons.
• On the table (actually an altar) is a chalice with a lamb inside.
• The heads of the Father, Son, and Holy Spirit are tilted toward one another,
creating a circular motion around the altar, an “eternal exchange of love.”
• That motion includes the viewer, who is “destined to share in that exchange.”
• The clear reference to the Eucharist indicates that the privileged place to have
communion with God, to share in the eternal exchange of love that is the
Trinitarian life, is in the liturgy.
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Lecture

In the liturgy, the
invisible God
makes Himself
present to our
bodily senses
through signs.

•
•

Liturgy is the privileged place to enter into communion with God for two reasons.
First, God is really and truly present in the liturgy.
• In the liturgy, the invisible God makes Himself present and perceptible to our
bodily senses through signs.
• We can encounter Him and enter into communion with Him when we
participate in the liturgy.
• Second, the liturgy can potentially engage our whole person.
• We are not bystanders who observe what is going on.
• We participate by receiving from God and responding to Him.
• A dialogue occurs in which He calls and instructs and we respond.
• A drama takes place in which Jesus’ Paschal Mystery (His passion, death,
resurrection, and ascension) is re-presented, so that we who live 2,000 years
later can receive, through our bodily senses, the grace He won for us there.
• In this drama, we see through signs the re-presentation of what we read about
in all four Gospels.
• The more that we actively participate, rather than be passive by-standers, the more
God can unite us to Himself and transform us to become like Him.
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Lecture

In the liturgy, God
teaches us directly
through prayers,
signs, gestures,
while we are in
communion with
Him.

•

A happy by-product of our participation in the liturgy is that He instructs us
through that very participation.
• This instruction happens through the experience of being with Him.
• The Israelites learned about God when they encountered Him in the Exodus
and at Mt. Sinai.
• The prophets spoke God’s words, and some also acted prophetically. Hosea’s
marriage to the prostitute was a heartbreak to him, since his beloved bride was
repeatedly unfaithful to him – just as Israel was repeatedly unfaithful to God.
• The apostles learned from Jesus as they spent day after day with Him: attitudes,
actions, information. They loved Him; they wanted to be like Him. They tried
to emulate Him and sometimes failed. These encounters formed them. Imagine
the formation of realizing the One standing before them was their dear Friend,
alive after being killed, breathing and eating and speaking again. The encounter
formed them.
• Liturgy is a way for us to encounter God in a bodily way, when He can form us
through what we hear, see, and do.
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Lecture

People need to be
instructed about
what the prayers,
signs, and gestures
mean so that they
can more fully
receive the grace
God offers in the
liturgical
encounter.

•

•

•

To receive the full effects of the liturgy, the faithful need to be aware of what God
is doing in the liturgy, and what they are doing, so that they can participate with the
right dispositions (Sacrosanctum concilium 11).
• This means that people need to be taught about the liturgy.
• “The best catechesis on the liturgy is the liturgy itself, celebrated well.”
(Sacramentum caritatis 64)
Liturgical celebrations in Catholic schools offer two benefits:
• The transforming grace that God gives to participants as they encounter Him in
the liturgy;
• A reference point for supplemental instruction about the liturgy that can
dispose participants to fuller participation in subsequent celebrations.
Human beings access the spiritual through the concrete and material – liturgy is the
example par excellence of this principle.
(cont’d)
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Lecture

People need to be
instructed about
what the prayers,
signs, and gestures
mean so that they
can more fully
receive the grace
God offers in the
liturgical
encounter.

•

There are three ways that instruction on the liturgy can promote a deeper
understanding and experience of it (General Directory of Catechesis 71):
• Explain the liturgical prayers: what is being said, what it means, what is being
taught.
• Explain the meaning of the signs and gestures: for example, why we have an
altar instead of a table, why we genuflect, why we make the Sign of the Cross,
why we kneel or stand, why we use bread, wine, oil.
• “Educate to active participation, contemplation, and silence:” teaching in such a
way that the knowledge helps students encounter God and enter into
communion with Him in the liturgy.

.
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Assessment

Assessment Option 1:
Prepare a re-enactment of a liturgical celebration during which the significant signs, prayers,
gestures are explained. This re-enactment would take place in a classroom or other meeting
room, with members of the audience playing the roles of minister(s) of the sacrament and
person(s) receiving the sacrament. A designated facilitator will periodically pause the reenactment to explain.
• Choose one of the parts of the Mass (Introductory Rites, Liturgy of the Word, Liturgy
of the Eucharist, Communion Rite, or Concluding Rites) or the rite of any other
sacrament
• Determine which roles need to be played by members of the audience (minister of the
sacrament, person or people receiving the sacrament, etc)
• Identify the significant signs, prayers, and gestures the facilitator will explain, and add
these explanations to the text of the liturgy you took from the Missal. A subsequent
slide offers resources.
• The final product should be a text of the rite with explanatory notes for the facilitator,
and a text of the chosen rite (with space for notes) that your audience can use to
participate in the re-enactment.
§ Explanatory notes should include:
• How God is present and/or how we encounter Him in this rite
• What God is doing and/or teaching in this rite
• The Scriptural origins of at least 5 of the signs, prayers, gestures
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Assessment

Assessment Option 2:
Prepare a tour of a Church which explains the significant liturgical signs. Include universal
signs common to any Catholic Church (such as the altar, tabernacle, ambo, etc.) as well as
some signs particular to the specific parish (eg, stained glass windows that depict images
particular to the parish, or any art decorating the ambo, altar or tabernacle).
• Prepare an explanation of the chosen signs for your audience. See subsequent slide
for resources.
• Produce a series of cards, one for each liturgical sign. Each card should:
§ Include the name of the sign, and a picture (if possible)
§ Explain what the sign is, its function in the liturgy, its Scriptural origins, and
anything that God is doing or teaching through this sign
§ Explain any relevance to this parish (as with the stained glass windows)
• Include a card that briefly describes the parish history, including when this church
was built (and if it was the original church for the parish or a later one), anything of
historical note about the signs (such as being created by a notable artist)
• If possible, include a card or series of cards that has a picture or sketch of the
whole church, with the location of the various signs labelled for reference.
• Include a card for audience to label during the tour and use for future reference.
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Assessment

Resources:
• Holy Bible and the Catechism of the Catholic Church
• Roman Missal and other Rites, and the General Instruction on the Roman Missal
(http://www.usccb.org/prayer-and-worship/the-mass/general-instruction-of-theroman-missal/index.cfm)
• Website for the United States Conference of Catholic Bishops: www.usccb.org
• Msgr. Charles Pope, posts tagged “Mass in Slow Motion,” from the blog
“Community in Mission: Creating a Culture of Encounter,” http://blog.adw.org
• Elements of the Catholic Mass:
http://www.elementsofthecatholicmass.com/episodes
• Liturgical architecture: http://www.liturgicalinstitute.org/architecture-videos
• Parish history, often available in the parish office
Include a one paragraph description of your intended audience, including factors that
influence how you craft the session. Share with fellow students.
Principles addressed in assessment:
• 4.2, 4.2.3, 5.1.2, 6.5.2
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Module 5

Scripture: Setting Hearts Aflame
Indicates Catholic Church teaching that Scripture gives an encounter with God. Provides opportunity to
pray with Scripture and help others do the same.
Module objectives:
The student will…
•
•
•
•

Articulate that Scripture gives an encounter with God that moves human hearts.
Explain why Scripture helps to fulfill the mission of Catholic schools.
Explain how each of the Scripture readings in the Easter Vigil liturgy
communicates a key moment in the story of salvation history.
Prepare a prayer session that uses Scripture to move hearts.
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Reading Assignments

Reading assignments:
• Luke 24:13-35 [http://www.usccb.org/bible/luke/24]
• Jem Sullivan, “The Word of God as a Word of Mercy,” in The Catechetical
Review 2, no. 4 (2016): 21-24.
• Gerard O’Shea, “The Scriptures and Typology,” in Educating in Christ
(Brooklyn, NY: Angelico Press, 2018), 115-123.
• “Helping Children Pray with Scripture,” in The Catechetical Review 1, no. 4
(2015): 20.
• Catechism of the Catholic Church 54-73
[http://www.vatican.va/archive/ENG0015/__PG.HTM]
Principles addressed by reading assignments:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 5, 5.1, 5.1.1, 5.1.2, 5.1.3, 5.2, 5.2.1, 5.2.2, 5.2.3, 5.3, 6, 6.1, 6.1.1, 6.2, 6.4, 6.5,
6.5.2, 6.5.3, 6.5.5, 6.5.6
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Opening Reflection

Art Lectio:
• Contemplate the art, imagining yourself as St. Jerome in the painting.
• Read: Luke 24:13-35 [http://www.usccb.org/bible/luke/24]
• Read: Jem Sullivan, “The Word of God as a Word of Mercy,” in The Catechetical
Review 2, no. 4 (2016): 21-24. [PDF attached].
• Reread: Luke 24:13-35 as St. Jerome might have.
• Respond: What insight does this give you about the role of Scripture in your
teaching ministry? Answer in your journal.
Principles addressed by opening reflection:
• 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.1.2, 4.3, 4.4, 5, 5.1, 5.1.1, 5.1.3, 5.2, 5.2.1, 5.2.2, 5.2.3, 5.3, 5.4, 6,
6.1, 6.3, 6.4, 6.5, 6.5.1, 6.5.4, 6.5.6
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Lecture

Scripture can give an encounter with God.

The imperceptible words of God take on perceptible
form, much like the invisible God takes on human
nature to become visible to us.

Principles addressed by lecture:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 4, 4.1, 4.1.1, 4.2.3, 4.3, 5, 5.1, 5.1.1, 5.1.2, 5.1.3, 5.2, 5.2.1, 5.2.2, 5.2.3,
5.3, 6, 6.1, 6.1.1, 6.4, 6.5, 6.5.2, 6.5.4, 6.5.5, 6.5.6
Lecture notes:
• The prayerful reading of Scripture can give the reader an encounter with God and
His love. This encounter meets the needs of our communal nature.
• 2 Timothy 3:16 says “All Scripture is inspired by God.”
• Scripture is authored by God, and co-authored by humans who were inspired
by the Holy Spirit. This makes Scripture the Word of God.
• In Scripture, the immaterial words of God take on material form so that we
embodied humans can learn about Him and encounter Him through our senses.
The Church calls this the Incarnational Principle, because it is analogous to the
invisible God the Son taking on human nature to become visible to us.
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Lecture

God forms the human heart in the Scriptural
encounter.

He moves both the affections and the acts of the will
toward the good, and therefore to Himself.
•

God moves and forms the human heart in the Scriptural encounter.
• The heart includes both the emotions and the will, which He moves to
goodness and love.
• St. Augustine: when we encounter God, He can “set our hearts aflame with
greater desire” so that we can “love what we already know and desire what” we
don’t yet know. This seems to be the experience of the disciples in Luke 24.
• As God moves our heart in Scripture, He opens our mind to receive the truth and
imprints that truth in our minds.
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Lecture

The stories of Scripture and the story of salvation
show who God is and how He works.

The liturgy interprets Scripture and makes it possible
for Scripture to have its full effect on us.
•

The stories of Scripture, as well as the overarching story of salvation (called the
narratio) reveal who God is and how He works.
• St. Bonaventure observed that humans learn better from stories than from
abstract definitions and explanations. This is human nature: accessing the
spiritual through the concrete.
• The liturgy visibly presents God’s saving work as told in Scripture.
• Jesus’ passion, death, resurrection, and ascension are re-presented.
• “What was visible in our Savior has passed over into his mysteries.” – Pope St.
Leo the Great
• The liturgy interprets Scripture.
• What we believe is preserved in the liturgy, and so constitutes the Sacred
Tradition that interprets Scripture.
• The liturgy gives grace so that Scripture can have its full effect on us.
• As the wounds of our sin are healed by that grace, we can hear God speak to us
more clearly and understand His meaning more accurately as we read Scripture.
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Lecture

A Catholic education can incorporate Scripture by:
• telling and referencing Scripture stories as they
relate to the curriculum,
• telling the story of salvation history,
• giving students opportunities to pray with
Scripture through lectio divina, liturgy (including
Liturgy of the Hours), and other methods taught
by the saints.

Teachers need to read and pray with Scripture so that
they can both live it and share it with their students.
• Catholic education should make students familiar with Scripture. This can be done
by:
• Reading and referencing the stories of Scripture, which show God’s work with
His people in the past – a work He continues today.
• Ensuring that students know the whole story of salvation history so they
understand God’s whole plan for humanity, which is also His plan for them.
• Explaining the links between Scripture and liturgy, so that the students realize
that liturgy visibly presents God’s saving work as told in Scripture, interprets
Scripture, and liturgy gives them grace so that Scripture can have its full effect on
them.
• Teaching them to pray with Scripture, especially through the ancient practice of
lectio divina, the Liturgy of the Hours, and other methods taught by the saints.
• Taking advantage of opportunities to incorporate Scripture throughout the
curriculum: themes studied in literature, social problems past and present, the
very purpose of the natural world.
• The more teachers read and pray with Scripture, the more they are able to make it
come alive for their students, in both their teaching and their actions.
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Discussion

Discussion (after completing readings and listening to lecture):
3.
Discuss a time when Scripture seemed to “speak” powerfully and personally to
you. What did you learn from that?
4.
Explain how Scripture is a way of encountering God that fits our nature as
human persons.
5.
Explain why Scripture is essential to the mission of the Catholic school.
6.
Explain how Scripture and liturgy inextricably linked, so that one cannot be
fully understood without the other.
Principles addressed by discussion:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 4.2.3, 5, 5.1.1, 5.1.2, 5.1.3, 5.2.2, 5.3, 6, 6.1, 6.1.1, 6.4, 6.5, 6.5.2, 6.5.6
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Assessment

Assessment #1:
In Luke 24, we are told that Jesus “interpreted to them what referred to him in all the
Scriptures.” Taking the readings given by the Church for the Easter Vigil (found in the
Roman Missal), explain how each Old Testament reading is fulfilled by Jesus. Identify the
key moment of salvation history that is being communicated in each reading (including the
Gospel and the epistle), using Catechism of the Catholic Church 54-73 to guide you.
Include a one paragraph description of your intended audience, including factors that
influence how you craft the session.
Share with fellow students.
Principles addressed by Assessment #1:
• 5.1.2, 6.5.3

72

Assessment

Assessment #2:
Choose one passage of Scripture that speaks of God’s love for us. Prepare a prayer session,
5-10 minutes in length, that helps a chosen audience pray with that passage. The prayer
session may consist of lectio divina, reflection, discussion of the meaning of the passage,
and/or any other method that prompts the audience to engage with the passage, so that
they “hear” God speaking to them and can be moved to love Him more deeply. To
facilitate their engagement, include at least one element that touches their bodily senses: a
work of beauty, or a liturgical prayer/sign/gesture that dramatizes the chosen passage.
Include a one paragraph description of your intended audience, including factors that
influence how you craft the session.
Share with fellow students.
Principles addressed by Assessment #2:
• 2.2, 3.2, 5.1.1
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Module 6

The Moral Life:
Response of Love

Shows that moral reasoning and moral living are a response to God’s love, experienced in encounters with
Him.
Module objectives:
The student will…
• Explain why moral formation is essential to the mission of Catholic
schools.
• Articulate the principles of moral reasoning.
• Explain how a Christian anthropology informs the carrying out of moral
formation and the teaching of morality.
• Explain a moral teaching of the Church as a loving command of God who
desires our good and our happiness, and invites a response of loving
obedience to His command.
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Reading assignments

Reading assignments:
• Clip from Les Miserables “Who Am I?”
[https://www.youtube.com/watch?v=izuD30Cp5Ao]
• Evangelii Gaudium 164-165
[http://w2.vatican.va/content/francesco/en/apost_exhortations/documents/papa
-francesco_esortazione-ap_20131124_evangeliigaudium.html#IV.%E2%80%82Evangelization_and_the_deeper_understanding_o
f_the_kerygma]
• Gerard O’Shea, “Moral Formation and Moral Reasoning: Integrating Mind and
Will,” in Educating in Christ (Brooklyn, NY: Angelico Press, 2018), 95-106.
• Catechism of the Catholic Church 1755-1756, 1768
[http://www.vatican.va/archive/ENG0015/__P5S.HTM]
Principles addressed by reading assignments:
• 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 5, 5.1, 5.1.1, 5.1.3, 5.2, 5.2.1, 5.2.3, 5.3, 5.4, 6, 6.1, 6.1.1, 6.3, 6.5.4, 6.5.5,
6.5.6
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Opening Reflection

Art lectio:
• Background to the video clip from Les Miserables: Jean Valjean was imprisoned for
19 years in 18th century France for stealing a loaf of bread. He was paroled, but the
kind gift of a bishop made him wealthy, allowing him to break his parole and start a
new life. Valjean lives this new life well, giving jobs to many people who would
otherwise be destitute. His prison guard, Javert, relentlessly searches for Valjean
(Prisoner 24601) to reincarcerate him. In this scene, an innocent man has been
mistaken for Valjean and brought before the court, facing imprisonment for
breaking parole. In this video, Valjean sings about his moral dilemma: to allow the
man to be imprisoned so he can continue to work for the good of his employees,
or to confess that he is Valjean, allowing the innocent man to go free but making
him a prisoner again.
• Watch Clip from Les Miserables “Who Am I?”
[https://www.youtube.com/watch?v=izuD30Cp5Ao]
• Respond: Recall a time when you have been faced with a moral dilemma. In what
ways did your struggle resemble Valjean’s? In what ways did it differ? (There is no
need to share the details of the dilemma itself.) What were your personal values that
drove your ultimate decision (love for God, love for another, desire to be a certain
kind of person…)? Answer in your journal.
Principles addressed by opening reflection:
• 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.3, 5, 5.2, 5.2.1, 5.2.3, 5.3, 6.1, 6.4
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Lecture

God’s love moves us
to love Him in return.
Love includes
emotion and willing
the good of another.
We are acting lovingly
if we choose the
good, even if the
emotion of love is
absent.

Principles addressed by lecture:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.2, 4.2.1, 4.2.2, 4.2.3, 5, 5.1, 5.1.1, 5.1.3, 5.2, 5.2.1, 5.2.2, 5.2.3, 5.4, 6, 6.1.1,
6.3, 6.4, 6.5.4, 6.5.5, 6.5.6

Lecture notes:
• The Catechism says that “God is an eternal exchange of love, and He has destined us
to share in that exchange” (CCC 221).
• 1 John 4:8 says that “God is love.”
• God created human beings out of love and for the purpose of being loved and loving
in return. He created everything else as a gift for us, to show us His love and to make
us happy. This can move us to love Him, and others, in return.
• Love includes the emotion, but also goes beyond emotion alone. Love is a choice for
the good of the other. Love involves both emotion and will.
• Example: a sick mother caring for her sick child
• God wants us to delight in Him, experience joy in His presence, desire to pray
to Him, love Him. These emotions make it easier to be like Him.
• But just as emotions come and go in our human relationships, so they come
and go in our relationship with God.
• The choice for the good is an act of the will.
• The Catholic Church’s understanding of the term “heart” includes both emotion
and will.
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Lecture

Jesus said, “If you
love Me, you will
keep My
commands.”

•
•
•

•

Jesus said, “If you love Me, you will keep My commands.”
We help our students know God’s love for them, and to respond to that love.
Through bodily experiences that move the heart, such as of beauty, liturgy, and
Scripture, we can help to stir their feelings of love for God.
We also help them to respond to God’s love for them by helping them to do what
God wants.
• Because of original sin, sometimes following God’s commands is hard and we
don’t “feel” like doing it. But like the mother caring for her sick child, we
choose the good that God commands because we love Him…even when we
don’t feel the emotion of love.
• When we love someone, we want to be like that person. Loving God includes
wanting to be “like” Him – which we are all called to as human persons. God’s
commands show us how to be good like Him.
In order to keep God’s commands, students must know what God commands.
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Lecture

For an action to be
morally good, it must
have a good object,
intention, and
circumstance.

•

•
•

Students must also know how to morally reason. In order for a moral action to be
good:
• The act itself, the essence of what is done (called the “object”), must be good.
For example, giving money to the poor is good.
• The intention of the person doing the act must be good. An example of a good
intention is when the person wants to share some of the material gifts God has
given him/her with those who have not received those gifts. A bad intention
would be that the person wants everyone to notice how wealthy he/she is, or
how generous.
• The circumstances must be good. An example of a bad circumstance would be
that the amount of money given would prevent the person’s family from having
their own necessities met, such as not being able to afford to eat that week.
• All three components must be good for the action to be good.
• No good intention or circumstance can make a bad object into a good one.
If the action is morally bad, the person may or may not be culpable for their
actions. Lack of freedom and other factors can diminish or eliminate a person’s
guilt for committing a morally bad act.
This knowledge can assist students in making good choices with their will.
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Lecture

Original sin weakened
the human will.
Jesus transforms us
with His grace, given
in the liturgy, so that
we can desire and
choose the good even
when it is difficult.

•
•

Our will is weakened due to original sin. Even when we know what is true and
good, we don’t always choose it.
Jesus needs to transform us with His grace so that we choose the good even when
it is hard. This grace comes to us most powerfully in the liturgy.
• Maria Goretti kept Jesus’ commands to live chastely and to forgive the one who
hurt her.
• She resisted her attacker’s attempt to rape her because he was committing a sin
that would send him to hell. She endured fourteen stab wounds from him,
which killed her.
• Before she died, she said sorrowfully, “You are so unhappy,” and that she
willingly forgave him.
• Maria’s love for Jesus and her knowledge of His commands prompted her to
freely choose to give up her life rather than allow another to sin.
• God’s grace, given to Maria especially in the sacraments, transformed her to
imitate Jesus and give up her life so that a sinner could be saved. Her attacker
eventually repented and returned to God.
• While not all of us will be called to such dramatic heroism, we are all called to
allow God’s love to transform us to become more and more like Him.
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Discussion

Discussion (after completing readings and listening to lecture):
4.

How is moral formation essential to the mission of the Catholic school?

5.

How would you explain the principles of moral reasoning (CCC 1755-1756,
1768) to your students? Use a concrete example to illustrate your explanation.
Be sure to put your explanation in the context of God’s love for us.

6.

How can understanding the nature of the human person help in moral
formation and teaching morality?

Principles addressed by discussion:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 5, 5.2, 5.2.1, 5.2.3, 5.3, 6, 6.1, 6.1.1, 6.5, 6.5.5, 6.5.6
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Assessment

Assessment:
Choose any moral teaching of the Church. Prepare a 30-40 minute lesson that:
• Presents the teaching as a good for human beings, a way for us to be happy, a
response to God’s love for us;
• References scripture as a source for this teaching (the Catechism is very helpful
with this);
• Demonstrates the reasonable nature of the teaching (the principles of moral
reasoning given by the Catechism should be applied);
• Refers the audience to the liturgy to receive the grace needed to live out this
teaching.
Include a one paragraph description of your intended audience, including factors that
influence how you craft the session. Share with fellow students.
Principles addressed by assessment:
• 5.1.3, 5.2, 5.2.1, 5.2.2
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Module 7

The Witness
of the Saints

https://pl.wikipedia.org/wiki/
Plik:Champaigne,_Philippe_d
e_-_Saint_Augustin__1645-1650.jpg

Identifies saints as those who show that the Catholic Faith can be both believed and lived.
Module objectives:
The student will…
• Explain the role of the saints in the mission of Catholic schools.
• Respond to objections to the relevance of saint witness.
• Use the life of a saint to demonstrate a Church doctrine can be lived.
Reading assignments:
• Augustine, Confessions, trans. Albert C. Outler and Mark Vessey (New York:
Barnes and Noble, 2007), 1.1.1, 8.6.13-8.12.30, 10.27.38.
• John Henry Cardinal Newman, “Personal Influence, the Means of
Propagating Truth,”
http://www.newmanreader.org/works/oxford/sermon5.html.
Principles addressed by reading assignments:
• 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1, 3.4.2,
3.4.3, 4, 4.1, 4.1.1, 4.1.2, 4.4, 5, 5.2, 5.2.1, 5.2.3, 5.3, 5.4, 6, 6.3, 6.5.5, 6.5.6

83

Opening Reflection

Art lectio:
• Contemplate the art, which is an image of St. Augustine.
• Read prayerfully the excerpt from Augustine’s Confessions, which describes his
conversion.
• Consider the final paragraph of the reading (“The Everlasting Love”) with this
image. From this paragraph, why do you think Augustine is holding a burning heart
in this image?
• Consider which aspect of Augustine’s conversion strikes you particularly – his
restless yearning, the role of Scripture, his dramatic change of moral direction, etc.
• Respond: What does the art and Augustine’s description of his experience tell you
about what compels someone to be a saint. Answer in your journal.
Principles addressed by opening reflection:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 4, 4.1, 4.1.1, 4.1.2, 4.3, 4.4, 5, 5.1, 5.1.3, 5.2, 5.2.1, 5.2.3, 5.3, 5.4, 6.1, 6.3,
6.4, 6.5, 6.5.1, 6.5.5, 6.5.6
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Lecture

Principles addressed by lecture:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3,
3.4, 3.4.1, 3.4.2, 3.4.3, 5, 5.1, 5.1.1, 5.1.3, 5.2, 5.2.1, 5.2.3, 5.3, 5.4, 6,
6.1.1, 6.3, 6.4, 6.5.5, 6.5.6
Lecture notes:
• Joseph Ratzinger (later Pope Benedict XVI) once said that there are only
two effective arguments for the truth of the Catholic faith: the art of the
Church, and the saints.
• Saints make the faith real and believable.
• Saints hear the Heart of God speaking to their heart, and are attracted by
His love to follow and imitate Him, consistently and even heroically.
• Saints show that the faith is a reality that can be lived. It is not just a
philosophy or a utopian dream.
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Lecture

Saints show that the
Christian ideal is
attainable, by the grace
of God.

•

https://pl.wikipedia.org/wiki/
Plik:Champaigne,_Philippe_d
e_-_Saint_Augustin__1645-1650.jpg

Saints show that the Christian ideal is attainable, by the grace of God.
• St. Teresa of Calcutta took in the poorest of the poor, the people no one else
would care for. Once she was seen taking a leper into her arms, in spite of his
stench and pus-filled sores, and saying to him, “Oh my Jesus, thank you for
coming to my home today.”
• Mother Teresa showed that the dignity of the human person is not just
something to believe because it makes sense. She showed that each person has
dignity because s/he is made in God’s image, and so whatever she did to
another person, she did to Jesus.
• Mother Teresa herself said that doing this would be impossible without God’s
grace, received each day in prayer and the Eucharist.
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Lecture

•

Saints inspire us and encourage us to become saints as well.
• St. Ignatius of Loyola sought out the pleasures of the world as a young man.
But while recuperating from a life-threatening battle wound, he read the lives
of the saints.
• “What if I did what St. Dominic did? What if I lived a life like St. Francis?”
• The lives of the saints inspired Ignatius to begin to live a life of virtue.
• From there, Ignatius heard the heart of Jesus call his name and invite him to
fulfill God’s unique plan for him.
• Saints inspired Ignatius of Loyola to respond to God’s call to become a saint
himself.
• Each and every human person is called to be transformed by God’s grace into a
saint. Saints inspire us to say yes to that call.
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Lecture

The witness of the
saints gives concrete
examples of Church
teachings lived out in an
inspiring and compelling
way.

•
•
•

•
•

https://pl.wikipedia.org/wiki/
Plik:Champaigne,_Philippe_d
e_-_Saint_Augustin__1645-1650.jpg

Saints say, “Imitate me as I imitate Christ” (1 Corinthians 11:1).
Saints are concrete examples of Christ Himself, and of living His teachings (handed
on through the Church) in an inspiring way.
John Henry Cardinal Newman’s episcopal motto: “Heart speaks to heart”
• This motto described his conviction that the Truth of Christianity is passed on
through the influence of one person upon another.
• The hearts of the saints influence us and draw us to the Heart of Jesus.
The hearts of teachers speak to the hearts of students as well.
Potentially the most important way that a Catholic school fulfills its mission of
making disciples is inviting God to form the hearts of students through the hearts
of saints and the hearts of teachers.
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Discussion

Discussion (after completing readings and listening to lecture):
• How does Augustine’s conversion story illustrate some of the
principles of faith formation discussed in previous modules?
• What might we learn from Augustine’s conversion that might be
instructive for bringing others to conversion as well?
• Why are saints important to the mission of Catholic schools?
• What objections might be raised that saints are irrelevant to Catholic
schools in the 21st century? What points might be raised in response?
How might you persuade the teachers you lead that saints are worthy,
relevant examples today?
Principles addressed by discussion:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3,
3.4, 3.4.1, 3.4.2, 3.4.3, 5, 5.2, 5.2.1, 5.2.3, 5.4, 6, 6.1, 6.1.1, 6.3, 6.5, 6.5.6
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Assessment

Assessment:
Identify a saint who particularly exemplifies a teaching of the Church (for example, using
the story of St. Maria Goretti when teaching chastity, courage, or martyrdom). Write a blog
post of 300-350 words that describes how the saint’s life and example illustrates that
teaching.
Share with fellow students.
Principles addressed by assessment:
• 5.4, 6.3
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Module 8

Doctrine:
Coming to the
Knowledge of the Truth

Shows that reasoned explanations of the faith facilitate encounter with God and fit with a Christian
anthropology. Provides opportunity to craft a reasoned explanation of doctrine that includes previously
addressed means of formation.
Module objectives:
The student will…
• Explain why reasoned explanations of the faith can give encounters with
God.
• Describe how reasoned explanations of the faith are fitting for the nature of
the human person.
• Discuss how doctrinal formation fulfills the mission of the Catholic school.
• Discuss the possible implication of omitting one or more means of faith
formation.
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Reading assignments

Reading assignments:
• Mark 16:1-8 [http://www.usccb.org/bible/mark/16]
• Blair Piras, “The Holy Women at the Tomb,” in The Catechetical Review 4, no.
2 (2018): 21-24.
• Gerard O’Shea, “Faith and Reason in Religious Education,” in Educating in
Christ (Brooklyn, NY: Angelico Press, 2018), 81-94.
Principles addressed by reading assignments:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 6, 6.1, 6.1.1, 6.5, 6.5.6
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Opening Reflection

Art lectio:
• Read Mark 16:1-8 [http://www.usccb.org/bible/mark/16].
• Contemplate the art, imagining you are going to the tomb to finish preparing Jesus’
body for burial.
• Consider: What is your reaction to seeing the angel and the light instead? Which of
the women best represents your response, or do you have another response?
• Read Blair Piras, “The Holy Women at the Tomb,” in The Catechetical Review 4, no. 2
(2018): 21-24.
• Respond: As a teacher in a Catholic school, in what way(s) are you like the women?
In what way(s) are you like the angel? Answer in your journal.
Principles addressed by opening reflection:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 4, 4.1, 4.1.1, 4.1.2, 4.3, 4.4, 5, 5.1, 5.1.1, 5.1.3, 5.2, 5.2.3, 5.3, 5.4, 6.3, 6.4,
6.5, 6.5.1, 6.5.3, 6.5.6

93

Lecture

The human intellect seeks
truth.
God is Truth and the
Source of all truth.
The search for truth is a
search for God.
Every school subject can
be taught as a search for
and encounter with God
the Truth.
Principles addressed by lecture:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 4, 4.1, 4.2.3, 4.3, 5, 5.1, 5.1.1, 5.1.2, 5.1.3, 5.2.3, 6, 6.1, 6.1.1, 6.2, 6.5,
6.5.1, 6.5.2, 6.5.4, 6.5.5, 6.5.6
Lecture notes:
• Schools, by their very nature, form the human intellect.
• The human mind is made to seek truth.
• God is Truth and the Source of all truth, and so study and the search for truth can be
a search for Him and a way of encountering Him.
• Every school subject – not just religion – can be taught to help students encounter
God.
• This requires that the teacher not only know their subject matter, but also know
the Catholic Faith and how that subject area expresses the Faith.
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Lecture

To say there is no absolute
truth is self-contradictory,
since it says it is absolutely
true that there is no
absolute truth.
Not all truth is absolute.
There is absolute truth true for all people at all
times - even if it isn’t
known or believed by all.

•

There is truth that is absolute and true for everyone.
• The statement “There is no absolute truth” says “It is absolutely true that there is
no absolute truth,” which is self-contradictory.
• God either exists or He doesn’t – He can’t exist for some people but not exist for
others. A person’s lack of belief that He exists doesn’t cause Him to not exist.
• Not every truth is an absolute truth.
• It can be raining in one place but not in another at the same time.
• One person can be cold and another person can be hot at the same time.
• God can attract some people more powerfully through beauty, some more by
goodness, and some more by truth.
• There are many truths that are absolute and true for all people of all times, even if
people don’t know it or believe it.
• The human intellect desires the truth, including the truth about the spiritual realm.
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Lecture

God wants us to know the
truth about Him and how
we are to live in
communion with Him.
This truth is called
“doctrine.”
Doctrine has been
revealed by God, most
fully in Jesus.

•

•

1 Timothy 2:4 says “God desires for all to be saved and come to the knowledge of
the truth.”
• God loves us and wants us to be with Him, now and for all eternity.
• In order for us to choose Him and love Him in return, we must know Him.
• Humans were made for relationship, for communion, with God and others.
• 1 Timothy indicates that in order to be in communion with God then we have to
know the truth about Him and how He wants us to live.
This truth that we need to live in communion with God is called “doctrine.” Doctrine
has been revealed by God, most fully in Jesus.
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Lecture

The Church grows in
understanding doctrine
over time, guided by the
Holy Spirit.
Doctrine is most
effectively handed on in
accord with our human
nature.

•
•
•

The Church, by the power of the Holy Spirit, comes to a deeper understanding of
doctrine over time.
The Church hands on that doctrine to every generation in many ways, including
through Catholic schools.
Doctrine is learned most effectively when it is handed on according to human nature.
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Lecture

Embodied humans access
the spiritual and abstract
through concrete and
material.
Statements of doctrine are
concrete expressions of
intangible truths.

•
•
•

Embodied humans need to access the spiritual through the material and concrete.
Doctrine is a material expression of a spiritual reality. We believe the spiritual
reality, but one way it is made concrete is through the articulation of the doctrine.
Doctrine can also be made concrete through beauty, liturgy, and Scripture.
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Lecture

To engage our communal
nature, doctrine is most
effectively handed on from
person to person.
To engage our intellect,
reasoned explanations of
doctrine are given,
prompting reflection upon
experience (including of
liturgy, Scripture, choices,
etc.).

•
•
•

As relational beings, humans need doctrine handed on from person to person. Jesus
revealed through His words and actions; Scripture was written down by human
authors and read by us; teachers of the faith explain doctrine – all person to person.
Humans need their intellects engaged by revelation (which can never be discovered
by reason) and reasoned explanations of the Faith (which show that revelation does
not contradict reason).
Humans also need to reflection on personal experiences in light of revelation and
reason. This includes reflecting upon their experiences of beauty, liturgical and
personal prayer, Scripture, moral choices, and so forth.
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Lecture

Grace, especially the grace
of faith, is needed to
believe doctrine.
Knowing the truth of
doctrine frees us to enter
more deeply into God’s
eternal exchange of love.

•
•
•
•
•

Because human persons are fallen and wounded by original sin, our intellects are
darkened. Our own sins can also obscure our knowledge of the truth.
We need God’s grace to enlighten our minds and help us know and believe the truth
of doctrine. We especially need the grace of faith.
God gives the gift of faith initially in Baptism, strengthens it in the Eucharist, and (if
we have damaged or lost it) restores it in Confession.
Jesus said, “You shall know the truth, and the truth shall set you free.”
Coming to the knowledge of the truth frees us to become more the person God
created us to be, and free to enter more fully into that eternal exchange of love that is
the Trinitarian life.
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Discussion

Discussion (after completing readings and listening to lecture):
•

How is doctrinal formation essential to the mission of the Catholic school?

•

How does doctrinal formation satisfy our nature as human persons?

•

What might happen if a Catholic school neglects one or more of the means of
formation (prayer, beauty, liturgy, Scripture, morality, witness of the saints,
doctrine)?

Principles addressed by discussion:
• 1, 2, 2.1, 2.2, 3, 3.1, 3.1.1, 3.1.2, 3.2, 3.2.1, 3.2.2, 3.3, 3.3.1, 3.3.2, 3.3.3, 3.4, 3.4.1,
3.4.2, 3.4.3, 6, 6.1, 6.1.1, 6.5.4, 6.5.6
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Assessment

Assessment:
Final project: Choose a doctrine taught by the Catholic Church. Prepare a 30-40 minute
lesson that offers a reasoned explanation for the doctrine. This explanation should
include all of the means of faith formation addressed in previous modules:
•
•
•
•
•
•

Include a relevant work of art (painting, music, film, literature, etc) and use it to teach
the doctrine.
Link to the liturgy in some way: explain a liturgical prayer, sign, or gesture that
communicates this doctrine.
Teach from scripture: use Scripture passages that reveal or communicate the doctrine,
whether in teaching or in story form.
Explain the doctrine from the perspective of it helping us to encounter God and
deepen our relationship with Him.
Use the example of a saint who lived out the doctrine in a particular way.
Prompt audience to pray, to open themselves to God and to respond to Him.

Include a one paragraph description of your intended audience, including factors that
influence how you craft the session.
Share with fellow students.
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Assessment

Principles addressed by assessment:
•

6, 6.1.1, 6.3, 6.4, 6.5.1, 6.5.2, 6.5.4, 6.5.6
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